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PREFACE 


At the outset, we have to apologize for the inordinate 
delay in bringing out this volume, though we hope to be 
excused by the generous public and the University of 
Rajasthan, when they come to know about the innumerable 
difficulties which we had to face during the last four years. 
The press which brought out the first volume began in right 
earnest, and a few forms of tke second volume were printed. 
But somehow, the press was not available afterwards; the 
type used in the first volume and the diacritieal marks could 
not be secured; our enthusiastic publisher could not pursue 
the job owing to severe domestic troubles ; and above all the 
price of the paper rose higher and higher. For two anda 
half years, we had to keep quiet with folded hands. At last, 
God willing, the Samarth Bharat Press of Poona came to 
our succour ; it kelped us in every way. Butas every form 
had to be sent from Poona to Jodhpur and back three times, 
for correction of the galley, the page, and the machine proofs, 
it naturally took two years for the volume of 550 pages to go 
through the press. j 


Notwithstanding the above, we are glad that the volume 
has seen the light of the day and that we have been able to 
fulfil our promise to throw a NEw LIGHT ON THE PHILOSOPHY 
oF SamkarA, by adding about a hundred pages at the end of 
the volume. Obviously, in these pages our treatment of the 
Philosophy of Sarnkara cannot be exhaustive and systematic. 
This task will require another volume. What we could do 
in the limited space at our disposal is to supply a basis and 
a point of view to Samkara’s philosophy as a whole, and to 
delineate a frame-work into which it can be fitted without any 
bias or prejudice on our part. Spiritual humanism is that 
basis ; and so the centre of gravity of his entire philosophy 
must fall within it, if we are not to topple down the struc- 
ture. With Sarmkara, man, as immersed in avidya, is the 
starting point, and man, as the Spirit incarnate, is the end. 
The eight Sanskrit verses which are printed on page 446 


(ii) 


reflect in a nutshell the point of view and the broad outline 
of Sarkara’s philosophy as a whole. 


In order to appreciate this, however, a mere dogmatic, 
a priori, speculative metaphysics will not be useful. No 
amount of mere theoretical or intellectual knowledge of the 
nature of Brahman will wipe out the stigma of avidya that is 
rooted in the jivahood. For that, we must also take up 
another line of approach, which is at once epistemological, 
psychological, ethical, and theistic, and which, we may call, 
for the sake of convenience, the practical approach. If the 
Brahmanic life is to be lived-at all by man, then, it is necessary 
that theory and practice must not go too ahead of each other. 
The nature of Brahman must be such as is realizable in 
degrees ; and yet, it transcends the fact of human realization as 
such. As in Kierkegaard, so in Sarnkara, truth is subjective to 
the extent to which it is experienced by man. But in Samkara, 
the experience of the man is a pointer to the Truth which has 
also its own independent existence in Society and beyond it. 
It has been observed in the History of Western Philosophy 
that Subjectivity, carried to an extreme, ends either in 
solipsism or scepticism. Sarnkara’s Philosophy steers clear of 
these two dangers. The solipsist says, ‘I alone am real in a 
world of phantoms’; for a Sarkarite there would be, in 
the first place, no world of phantoms when the position ‘All 
this is Brahman’ is reached. And, secondly, the ‘1’ in the 
proposition ‘I am Brahman’ loses its importance as a parti- 
cular centre of egoism and becomes non-different from Brah- 
man. What remains is Brahman alone, and so there is also 
no room for scepticism. 


The existential aspect, viz., the svanubhava is, no doubt, 
the highest criterion of reality. It does go beyond the anu- 
bhava of the gastras and of the Guru, but to say that it alone 
constitutes reality is to rob a man of his spiritual companion- 
ship with other men in the world and to shut the eyes to the 
central common Spirit (God or the Absolute) itself on account 
of whose grace the very subjectivity and the spiritual compa- 
nionship are possible. Sarnkara retains both the factors of 
subjectivity and objectivity in the svanubhava itself. Brah man 
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is real subjectively and as an immanent principle of society 
and the world, but it is also real objectively and transcenden- 
tally. That is why Samkara can reconcile the seemingly con- 
tradictory propositions: ‘The jiva is Brahman’ and ‘The jiva 
becomes the Brahman’. And that is why the Guru in Sarnkara’s 
theistic scheme can be said to combine in him at once the 
God and the man. It is the Guru who looks to the infirmities 
of men, feels compassion for them, and lifts them up into the 
kingdom of God, not as his followers simply, but also as his 
qual partners in the life of the Spirit and in the spiritual 
mission of spreading the gospel of devotion, knowledge, and 
service. 


The passing away of the great philosopher-saint, Prof. 
R. D. Ranade, who had been verily the support of my life and 
its entire activities, has deprived me of having his final seal 
of assent to what I have put forth in the hundred pages at the 
end of the volume. I suppose I have been thereby helpful 
in fulfilling his desire which he has expressed at the end 
of his Foreword to the first volume, viz., “‘to enable some at 
least to rise on the ladder of Vedanta philosophy to its real 
spirit, viz., a first-hand contact with Reality, which is the 
beginning, the end, and the life of the world—Tajjalan’’. We 
take the liberty of reproducing the Foreword in this volume, 
only to satisfy our personal feeling that our undertaking has 
been blessed by the Im mortal Soul. 


My debt to Bhamati, and to eminent scholars as George 
Thibaut, Max Miler, Vasudeva Sastri Abhyankar, Acarya- 
bhakta Bapat, and others, is too obvious to require any special 
mention. Iam grateful to Dr. K. R. Srinivas Iyengar, M.A., 
D.Litt., Professor of English, Andhra University, who has been 
exceedingly kind in going through the entire manuscript and 
making the necessary corrections, and to Dr. M. A. Karandikar, 
M.A., Ph.D., who corrected the Sanskrit proofs. My colleagues, 
Prof. P. T. Raju, M.A., Ph.D., Head of the Department of 
Philosophy, and Mr. Chandmal Sharma, M.A., have obliged 
me much by giving me many valuable suggestions. I am 
glad to mention that my sons, Dr. Vishvanath and Raghunath, 
were as greatly useful to me in the preparation of this volume 
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as they were before. My daughter, Kamal, 3B.A., was 
immensely helpful to me in correcting the proofs. Iam 
very thankful to Mr. Ramchandra Trivedi, M.A., one of my 
Research Students, who not only helped me in preparing the 
Index but also helped me in many other ways. Mr. S. R. 
Sardesai, B.A., LL.B., Manager of the Sararth Bharat Press, 
Poona, and my publisher, Mr. D. M. Tilak, B.A. deserve 
my thanks in full measure. 


Finally, I am greatly indebted to the University of 
Rajasthan for making a generous grant towards the cost of 
publication of this volume. 


V. H. Date 
Department of Philosophy, 
University of Rajasthan, 
Jodhpur, 
15th September 1959. 


FOREWORD 


I have great pleasure in writing this small foreword to 
a very important work of my former student and now Prof. 
at Maharaja’s College, Jaipur, Dr. V. H. Date, M.A., Ph.D. 
The translation of Sankara Bhasya has been attempted by very 
few persons in the history of Sanskrit Scholarship, and I am 
glad that Prof. Date can be placed in that list. His transla- 
tion has this particular characteristic about it, namely, that it 
is not merely literal but expository. Dr. Date makes his 
translation always readable by introducing some stories 
from the Upanisads and similar works. I think the book 
would be useful to University students and scholars alike. 
At the end of each volume Prof. Date intends to give 
a summary of the contents of the volume which will enable © 
the reader to have a short glimpse of the Bhasya. The primary 
interest of the Sankara Bhasya, as Dr. Date tells us, is ethico- 
spiritual, the metaphysical portion being in the background. 
aa @g xq Aa, as he points out, is an extension of the experi- 
ence of até Amity. Sankaracarya has put this idea very 
beautifully in his Satasloki #1 aerenearaaa sid afd 
Ae Taxi Dr. Date has kept before himself the model of 
Dr. Radhakrishnan’s works on Indian Philosophy, who, as 
everyone knows, has eminently succeeded in creating interest 
in the minds of his readers by his lucid and comprehensive 
exposition. The transliteration and the translation of the 
Sitras, along with the clear exposition of the objections and 
answers in the shape of ava and Sawa will be found very 
useful by students of the Bhasya in India or outside. If 
Prof. Date sometimes undertakes to expound the texts of the 
Upanisads seriatim, his expositions will also be found emi- 
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nently readable as they will introduce readers to the contents 
of the Upanisads at first hand in the same clear manner. 
Prof. Date is not merely well-versed in European Philosophy, 
but also in Indian Philosophy having learnt it, and particu- 
larly the Vedanta, from a Shastri of repute. Finally, I shall 
feel very glad, as Prof. Date will certainly feel, that his 
translation will enable some at least to rise on the ladder of 
Vedanta Philosophy to its real spirit, namely, a first-hand 
contact with Reality, which is the beginning, the end, and the 
life of the world—Tajjalan. 


5th February 1954. R. D. RANADE 
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VEDANTA EXPLAINED 


( Samkara’s Commentary on the Brahma-Sitras ) 
Volume Second 
ADHYAYA SECOND 


PApaA THIRD 
¢ fraafiawrg | (2-9) 
a taaqaa: | 2 


[ Na— not; Viyat—akasa; a—-Sruteh—because not found 
in Sruti. | 

Akaéa does not (originate); for Sruti does not 
mention (it). 1 

We have examined so far many philosophical theo- 
ries and have found them all worthless on account of the 
various contradictions in them. But it is feared that our 
Vedanta doctrine too may be declared to be worthless on 
account of the same reason. The origin of elements, for 
example, is stated differently in different Vedanta- 
passages. The order in which the elements have come 
into existence, and their number, as also, the origination 
of the individual soul, the pranas and the senses are all 
under dispute.’ Therefore in order to remove the 
possible doubt that the Vedanta also may be as worth- 
less as its opposing theories, we now proteed to the next 
two padas of this adhyaya. We shall thereby be able 
to show that contradictions being reconcilable, the 
Vedanta doctrine is perfectly flawless. 


To begin with the question whether.akaéa has origin 
or not. According to the pirvapaksa the akaga does not 
originate. For the Chandogyopanisad, after having 
introduced the subject of Brahman as ‘That which is in the 


1. The Madhyandinas hold that the jivas originate; similarly, 
the Atharvanas tell us that prana, mind and indriyas originate 
(Mu. 2,1, 3). There is no such reference elsewhere. 
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beginning one only and without a second, mentions im- 
mediately after it, the origination of fire from Brahman 
(6, 2,1). Fire, which ought to have occupied the third 
place in the evolution of the elements, is mentioned first 
of all ; and water and earth are mentioned subsequent to 
fire. In other words, there being no mention of akaéa, 
the piirvapaksin holds that akasa does not originate. 


at g1 2 
[ Asti—ts ; tu-- but. | 


But there is (another Sruti passage which states the 
origination of akasa). 2 

The Chandogya may not contain any reference to 
the origin of akaSa ; but the Taittirlya does contain it. 
Having mentioned the Brahman as ‘ Truth, knowledge 
and endlessness’, the Taittiriya says that akaéa ‘ has 
sprung forth from this Atman’ (2,1). But this means 
that the two Upanisads have conflicting statements ; one 
says that creation begins with fire, another says it begins 
with akaga. No doubt there may be one agent respon- 
sible for two successive actions; for instance, the same 
cook may be said to have prepared the soup first and the 
rice afterwards. But the two Upanisadic statements 
being about what is produced first, they cannot be com- 
bined into one statement which may refer to the two 
products of akaSa and fire as being either successive or 
simultaneous. Neither can we say that akaéa came first 
and fire afterwards, nor that they came forth simultane- 
ously. Besides, whereas in the Chandogya, the fire is 
said to have sprung from the Atman, in the Taittiriya, it 
is said to have sprung from the wind. In short, the con- 
tradictions are such as will not be reconciled. 


And yet some one may try to put forth the follow- 
ing reasoning : 
moqaAAaT | 2 
[ Gauni—having secondary meaning ; asambhavat—being 
smposssble. | 


ADHYAYA II, PA. Ill, su. 3 3 


As it is impossible (for akaéa to exist, the statement 
concerning its origination) has a secondary meaning 
(only). 3 


_ The statement of the Taittiriyopanisad regarding the 
origin must be taken 1n a figurative sense, because as the 
followers of Kanada point out, there exists none of the 
three causes for the origination of akaga. AkaSa being 
partless, there cannot be any homogeneous inherent 
causes prior to akasa,' and because there are no ccnstituent 
or inherent causes there can be no non-inherent cause or 
the conjunction of these. And further, in the absence 
of these two causes, there is no function left for the 
instrumentai? cause. 


There is moreover a difference between the prior 
and the posterior conditions of the elements which have 
origination. Fire, for instance, does not possess light 
and other qualities before it comes into existence ; but it 
possesses them after its origination. No such difference 
can be pointed out to exist in the case of akaga. Can 
any one ever imagine the cendition of akaga prior to its 
so-called origination and think of it as not affording 
room for big things like elements or for minute things 
like atoms? Besides, the peculiar characteristics of akaéa, 
such as its all-pervadingness and partlessness make it so 
dissimilar in nature from other elements like earth and 
fire, that it can very readily be concluded that whereas 
other elements have origination, akaSa is without it. 
And, just as the ordinary usage of language allows us to 
speak of making room or ‘ akaSa’* for some thing or per- 
son, or just as the same infinite akaga is spoken of figura- 
tively as akaéa confined in a jar or house, or just as the 
Vedic expression speaks of ‘keeping the wild animals 
in akagas (or open spaces)’, even so the Upanisadic 
reference to the origination of akaéa is figurative only. 


1. Just as there are threads prior to a piece of cloth. 
2. There is no function for the potter in the absence of clay. 


4 VEDANTA BXPLAINED 


Waleq | v 
| Sabdat—on account of Sruti; ca—and.] 
And Sruti too (says that akaga has no origin). 4 


On the evidence of Sruti also the akaga cannot be said 
to have origin. For along with the wind, it is declared 
to be immortal (Br. 2, 3, 3), and whatever is immortal 
cannot have an origin. Further, Brahmian is said to be 
like aka8a in its two qualities of omnipresence and eter- 
nity. Other Sruti passages too point out that what is 
eternal has no beginning. The Atman is said to be 
“eternal like akaSa’; * The Atman is akaéa itself’ ; ‘ The 
akaga is the very body of the Atman’ (Tai. 1, 6, 2 and 
1, 7,1). All these passages point cut that akaéa is so 
identical with the Brahman, that like the latter, it also 
cannot have any origination. On the other hand, if 
akasga had a beginning, it would have been different from 
Brahman and so it could not be predicated of Brahmen, 
as blue can be predicated of a lotus. 


TUVALA TAYSTAT | 4 


[ Sydi—may be; ca—and; ekasya—of one; Brahma- 
$abda-vat—like the word ‘ Brahman’. | 


Like the word Brahman, the one (word ‘sprang’ ) 
may (have both primary and secondary meanings ). 5 


The purvapaksin expects a doubt from the Vedantin. 
If the chapter and the context of tke Taittirlyopnisad 
(2, 1) be the same, how can the same words ‘sprang 
forth” be said to have been used in their literal meaning 
in connection with fire and other subsequent elements, 
but used figuratively in connection with akasa ? This may 
happen, says the purvapaksin, in the same way in which 
the word Brahman is used to indicate the primary mean- 
ing viz. ‘ bliss’, as well as the secondary meaning, viz. 
‘food’ etc. in a passage cf the same Upanisad (3, 2). 
Again, in the same passage, ‘ Try to realize Brahman by 
penance, for penance is Brahman’, Brahman is once used 
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figuratively for penance which is merely a means to 
knowledge, and used again in its literal meaning for the 
object of knowledge. 


To raise further doubts. If akaga has no beginn- 
ing, that is, if it is as eternalas Brahman, how can Brah- 
man be declared to be ‘one only, without a second’? 
And how can it be said that when Brahman is known 
everything else is known (Cha. 6,1)? The purvapaksin 
replies that Brahman is said to be‘ one’ in the sensz 
that none of the etfects of Brahman exists. The pro- 
position, ‘yesterday, there was here clay only’ means the 
absence of the various pots which are visible today; 
it does not mean other instruments such as ‘ wheel” 
or stick which were also present along with the clay. 
Even so, the proposition ‘Brahman alone was, nothing 
else means simply the denial of the existence of the 
effects of Brahman and not of akaga. It means also the 
denial of any other efficient cause except Brahman, 
though this cannot be asserted in the case of clay 
which requires a potter as the efficient cause of 
the vessels. Besides, akaga, though distinct from Brah- 
man, dozs not exist as an altogether separate entity from 
it. For instead of possessing different. attributes, the 
attributes of pervasiveness, immateriality, and partless- 
ness are so common to both, that we may speak of 
Brahman and akaéa as a mixture, like that of milk and 
water, existing even prior to creation of the world. It 
is only at the time of the creation that the difference 
between them becomes first manifest ; Brahman becomes 
active for the act of creatton, while aka§ga remains 
unmoved. That they are identical and form one substance 
becomes apparent from the Sruti-passage already quoted, 
viz. ‘Brahman has akaéa for its body’. Hence, there 
should be no objection to the assertion that Brahman 
being known everything else becomes known. For just 
as to carry a jug of milk is to carry along with it a few 
drops of water which might have been mixed with milk, 
even so when the space-time relations of the effects of 
Brahman or of aka$a are the same, to know the Brahman 
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is to know along with the effects the akaSa which is con- 
tained in Brahman. The conclusion therefore is that the 
Sruti reference to the origin of akaéa is to be understood 
in a figurative sense. 


To this the Sitrakara replies : 


nfaatseifareatarnreweaea: | & 


[ Pratijia—assertion ; a-hdnih—not false: avyatirekat— 
due to non-difference ; sabdebhyah—because of Sruti. ] 


Non-difference (of the world from the Brahman ) 
will not make the fundamental assertion false ; Sruti 
(also) says so. 6 


Consider the following fundamental assertion of the 
Vedanta as expressed in the different Upanisads: ‘ That 
which enables us to hear what is unheard, to think what 
is unthinkable, and to know what is unknowable (Cha. 
6, 1,3); verily, when the Atman is known, heard, 
thought of, all this becomes known’ etc. (Br. 4, 5, 6; 
Mu, 1, 1,3); ‘There is no learning which is outside 
mz (the Atman)* etc. This assertion will not be falsi- 
fied only if the world and its objects are treated as non- 
different from the Brahman, and the non-difference of the 
two is possibl2 only if the entire world is considered as 
the product of Brahman. Difference, on the other hand, 
will falsify the assertion. It is to impress this very truth 
viz. that Brahman is the cause, that Sruti declares it as 
‘one and without a second’, as the only ‘existent’, 
which ‘saw’ within itself and ‘ produced fire’ (Cha. 6, 
2, 1 # 3); and further till the end of the sixth chapter 
of the Chandogya we are told that all this is verily the 
Atman, just as truly as the vessels are the clay (Cha. 6, 
8,7). All this goes to prove that if akasa be not the 
product of Brahman, it would be impossible to have the 
knowledge of it, even if the Brahman is known. Other 
Sruti passages too, such as ‘ All this 1s Atman (Br. 2, 4, 
6), ‘ All this in front of (the beholder) is the immortal 
Brahman’ (Mu. 2, 2, 11) go to show the same truth. 
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Akaéa therefore is a product of Brahman like fire and 
other elements. 


As for the alleged conflict of the statements of the 
two Upanisads, we say that it can be resolved by re- 
ference to their common implication. The Taittiriyopa- 
nisad is clear on the point of the origination of fire. 
the evolution of the elements, it occupies the third place ; 
for it is definitely stated that the akaSa sprang forth from 
the Atman, that from akasa sprang forth the wind, and 
that from wind sprang forth the fire. The order stated 
in the Taittiriya is thus in no way modifiable. The 
statement, of the Chandogyopanisad however can legiti- 
mately be construed in a different way. The mention of 
fire as being produced is no doubt prominent ; but this 
leaves room for the production of akasa and wind before 
fire. The Chandogya cannot be said to have necessarily 
contradicted the Taittiriya, unless it is presumed that the 
statement in it regarding fire has the double function of 
mentioning fire as the first product, and of refuting the 
statement regarding akaSa in the Taittiriya. As a matter 
of fact, the two statements are not incompatible. One 
of them has the explicit reference to akasa and wind, the 
other has it implicitly. 


We come to the same conclusion in another way. 
No doubt, Brahman is mentioned as the only creator; 
but it can create things one after another. The Chan- 
dogya itself has an earlier reference (3, 14,1) to the 
creation of the entire world and not merely to that of 
aka6a and fire from Brahman, as ‘all this begins, breathes 
and ends in Brahman’. Naturally, just as this reference 
to the creation of all objects is not incompatible with 
the later reference of the same Upanisad (Cha. 6, 2, 1) 
regarding the creation of fire, even so this latter refer- 
ence to fire is not contradictory to the reference of the 
Taittirlya (2, 1) regarding the origination of akaSa. One 
may say that while the reference to “tajjalan” in the 
earlier passage of the Chandogya is to the meditation on 
the Brahman with a tranquil mind, the other passage of 
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it refers to the order of the evolution of the elements. 
But this serves no purpose. For the order of the evolu- 
tion of fire (Cha. 6, 2,3) which is merely implied and 
not indicated by any special word, has in addition only 
a secondary importance when compared with the definite 
and explicit statement of both the order and the element 
of akaSa in the Taittirlya (2.1), as ‘from Atman came 
forth the akaa, from akaga the wind, and from wind the 
fire. There is, therefore, no possibility of having an option 
with reference to the order of succession in the case of 
fire. It does not come first, but comes third in the order 
of evolution. Nor does fire come into being simultane- 
ously with akaéa, for it is explicitly mentioned that it is 
born out of wind. The lack of explicit reference to the 
first two elements of akaga and wind in the Chandogya 
is in no way a contradiction to what is stated in the 
Taittirlya. What is explicitly wanting must be under- 
stood to be implicitly present, especially in view of the 
fulfilment of the statement at the beginning of the Upa- 
nigad, viz., ‘If Brahman is known and heard, everything 
else, becomes known’. Akaéa too must therefore be a 
product. 

Regarding the opinion of the pirvapaksin that 
Brahman and akaga may be considered as existing to- 
gether like milk and water, we say that the knowledge of 
things through the knowledge of Brahman is possible only- 
on the view that the objects of this world are the effects 
of Brahman as their material cause. The Chandogyopa- 
nisad tells us (6, 1, 4) that just as vessels are known in 
their essential nature by knowing the clay which is their 
material cause, even so all the objects of the world in- 
cluding akaa are known if only the Brahman, which is 
their material cause, is known. This excludes the possibi- 
lity of akasa being necessarily known as mixed up with 
Brahman. Besides, the knowledge of akasa as mixed up 
with Brahman cannot be said to be genuine, just as the 
knowledge of water cannot be of water alone in view of 
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its being mixed with milk.’ The knowledge of Brahman 
and consequently the knowledge of all things, on the 
other hand, as promised by the Upanisad, are to be taken 
as literally true and not as partially true and partially 
untrue. Again, if Brahman and akasa are to be taken as 
mixed together, it will contradict the statement of the 
Chandogya itself, viz., ‘Brahman is one, without a 
second’ (6, 2,1). In short, let us first remember that 
the two statements, ‘ Brahman is one, without a second,” 
and ‘everything else is known when Brahman is known,’ 
come after the passage, ‘O Svetaketu, have you not in- 
quired of your Guru as to what that thing is which when 
know everything els: becomes known?” (Chia. 6, 1, 2). 
And then in the light of the illustration of clay and its 
vessels, we shall understand that the two statements 
point out clearly that Brahman alone, unmixed with 
akaga, is the cause which when known-enables us to know 
everything else including also the element of akaSa. 
Otherwise there will be no connection whatsoever bet- 
ween the earlier and the later passages. 

As for the assertion that the origin of akaéa is not 
to be understood in the literal sense, we have the reply 
in the next Sitra. 


mata & fart anaq! © 


[ Yavat—whatever ; vikdram— effect ; tu—but ; vibhagah—a 
distinct entity ; lokavat— as in ordinary life. } : 

But whatever is an effect is (also ) a distinct entity, 
as is seen in ordinary life. 7 

All things whether jars, ornaments or swords are 
seen to be distinct inasmuch as they are the effects of 
some or other things. As opposed to this, nothing 
which is not an effect is seen to be separate. Now we do 


1. When milk and water are mixed together, no one, as @ 
matter of fact, can have the knowledge of unmixed milk or un- 
mixed water. Even so, the knowledge of Brahman or 4kaSa as 
such will simply be erroneous if we accept the view of the 
pirvapaksin and say that both of them are combined. 
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find that akaéa is distinct from the earth and other 
elements ; hence, it follows that it also must have been 
originated from something else, just as surely as place, 
time, mind and atmos must have been. 


The Atman however cannot be said to be an effect 
of something else, even though it is distinct from akasa 
and other elements. For, in the first place, we are told 
that akasa has sprung forth from the Atman ( Tai. 2, 1,1) 
beyond which Sruti has no reference to a further cause. 
Secondly, if the Atman were to be only an _ effect, 
then in the absence of an original cause, the effects 
will not be what they are, and there will be nothing 
but the theory of void. Thirdly, the knowledge of 
the Atman is seif-revealed and not dependent on 
perception and other means of knowledge, just as the 
knowledge of all other objects is. The Atman is the 
knower, who employs the means of knowledge and knows 
the objects, and so exists prior to everything else. None 
can doubt its existence ; for it is involved even in doubt- 
ing. Fire cannot cancel its cwn heat; even so self-con- 
sciousness can never doubt itself. And finally, the 
Atmean is not like other objects a thing which may 
undergo change with the passage of time. It is eternally 
present. And so it is not destroyed even when the 
body is reduced to ashes. It is the eternal subject, and 
is therefore different in every respect from akaga and 
other objects. 


The purvapaksin is also wrong, in holding the view 
that akaga does not originate because there are no 
homogeneous causes prior to it. For we do find that a 
piece of cloth is produced by dissimilar causes. The 
threads of it are the inherent cause, their conjunction is 
the non-inherent cause, and the loom and the shuttle are 
the eflicient cause of it. Nor can it be said that by the 
homogeneous causes we mean only the inherent causes ; 
for even then we find, as in the case of a rope made of 
threads and hair, or of a fabric made of cotton and wool, 
that the constituent causes are different in character. 
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And if again it 1s further said that the homogeneity of 
plural causes refers to some such common qualities as 
existence, substantiality and so on, then there would be 
no difference at all between one cause and another. All 
objects in the world, all causes whether substances, 
qualities or actions will necessarily be homogeneous on 
account of their common quality of existence, and there 
will be no point in saying that homogeneous causes are ~ 
required to produce an effect. Not only homogeneity is 
not required, but also the plurality of causes is sometimes 
not required to produce an effect. For as admitted by the 
purvapaksa, the mind or an atom by itself can initiate its 
primary action without coming in contact with other 
substances. As against this, it may be pointed out that 
the plural causes are required in the case of the origina- 
tion of substances though not in the origination of actions 
etc. This could have been the correct view if the pro- 
duction (ararnbha ) of some substance were dependent 
on some other substance and on the conjunction between 
them. But what happens, as a matter of fact, is that the 
cause itself becomes known as the effect when it under- 
goes some change ' ( parinama ). No doubt in some cases, 
several substances may together undergo a change, as 
when a sprout comes forth out of the seed and the soil; 
in other cases, one substance alone may change, as when 
milk changes into curds. In short, it does not appear to be 
the divine law that several causes must combine to pro- 
duce an effect. Therefore, on the authority of Sruti, we 
say that Brahman alone is the cause from which have 
sprung up akaga, and after it, in succession, the other 
elements and the entire world. (cf. Adhyaya 2, 1, 24). 


Equally erroneous is the contention of the purva- 
paksin that akaSa does not originate, because no specific 


1. This view of the Vedantin is known as the Parinamavada 
as against the Arambhavada of the purvapaksin. The effect is 
nothing but a novel form or state of the cause; it is not a new 
substance as altogether different from the cause. The effect is 
identical with the cause, and not different from it. 
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difference is found to exist between the condition prior to 
its existence and the condition after it. For the sound 
which is a quality of akaéa, and from which we ascertain 
that akaSa exists, cannot exist before the origination of 
of akaéa. But Brahman, on the other hand, whether we 
consider it as prior to the origination of akaSa or as 
posterior to it and to other elements, is not affected by 
’ them in the least. Just as Brahman is ‘ neither gross nor 
subtle *, even so it is ‘ without akaSa’(Br. 3.8,8). This 
means that prior to creation there was Brahman alone, 
and not akaéa. 


As for the inference of the purvapaksin that akasa 
has no-_ beginning because it differs from other created 
elements in being pervasive and partless, we say that it 
is fallacious because it goes against the teaching of Sruti. 
The correct inference even from this fact of difference, on 
the other hand, as we have already seen, is that akaéga 
must have been originated, because whatever differs 
(except the Atman) from other things must be the effect of 
something else. Besides, akaSa must be non-eternal, 
because it has the non-eternal quality of sound in it. It 
may be supposed that this argument may go against the 
eternal nature of the Atman “as the VaiSeSikas view it, 
inasmuch as the individual soul is linked up with intellect, 
desire, etc. But it does not go against the view of the 
Vedantin. For according to him the Atman is nirguna. 
And further the so-called pervasive quality of akaga does 
not exist, because whatever is produced must be limited 
in nature. 


Now, the interpretation of the Sruti (referred to 
under II, 3, 4) which speaks of the immortality of akaga 
is that akaéa has relatively got a longer duration than 
other elements, just as gods are spoken of as immortal, 
because they live for a relatively longer duration than 
human beings. Similarly, the comparison of Brahman 
with akaéa in being omnipresent and eternal is not tc 
show their identity, but to show that the Brahman 
possesses these qualities in the highest degree. As an 
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example of such a mode of descripti 

ue Sun moves like an arrow. ee GaGa indioatee ae 
pees mores ery fast and not that he has the speed 
Sea ther passages from Sruti, on the other 
Tico a8 _ ‘Iv is greater than akaga” (Cha. 3. 14), 
See nothing to compare with him” (Sve. 4, 19), 
; ything else is perishable in nature * (Sve. 3. 4. 2) are 
so obvious regarding the difference between Brahman 
peel other things including akasa, that they all go 
o refute the suggestion of the pirvapaksin that the Sruti 
passage which speaks about the origin of akaSa is not 
to be taken in a literalsense. Both Sruti and reasoning 
have shown us so far that akaSa is the effect of Brahman 
and has got origination. 

R Aaarsawny l (<) 
Uda AMA HATSAlA: | < 

[ Etena—hereby ; matariscé—uind ; v akhyaiak— explained. ] 

Air (also ) is explained hereby. 8 

The argument of the previous Sutra extends to the 
case of the air, since air has its shelter in akasa. Here 
too there appears to be a conflict between the Chando- 
gyopanisad which makes no reference to the origination of 
air, (4,3, 1) and the Taittiriya which definitely states 
that air springs forth from akaéa (2, 1, 1 ). This leads the 
purvapaksin to hold that the Sruti reference to the origin 
of air should not be taken as literally true. Besides, there 
are direct references to the immortal and non-perishable 
nature of air; it is said to be ‘a deity which does not 
set’ (Br. 1, 5. 22). 

As opposed to this, we hold that air is originated ; 
for, in the first place, as seen already, it is only on this 
view that we can hold that everything else is known when 
the Brahman is known. Secondly, air too is distinct and 
separate from other elements, and so must be a product 


of Brahman, just as other things are. The so-called im- 
mortality or non-setting of the air is to be undrsteod 
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anly relatively with reference to other elements like fire, 
which are actually seen to bz perishable. Real im- 
mortality belongs to Brahman, the knowledge of which is 
said to be the higher or para vidya as opposed to the 
lower or apara vidya of air and other elements. 


This Stitra has bzen used only to remove the possible 
doubt which may aris2 in the minds of ordinary people 
that air may not have any origin and that it may be 
eternal, inasmuch as it is praised in the sathvargavidya as 
an object of worship. 


2 waaay | (8) 
HAMA AasqITa: | 


{ Asambhavah—absence of origination ; tu—but ; satah—of 
existence ; an-upapatteh—not being possible. | 


The being (as a whole ) cannot have any origin ; for 
this is impossible. 9 

If akaga and vayu which are sometimes spoken of as 
having no origin, are ultimately found to have it, it is 
likely, as some one may say, that Brahman also may be 
originated from something else. But in the first place, to 
suppose that it must have come out of itself is meaningless. 
Secondly, to suppose that it must have come out of some 
particular being distinct from it is to contradict experi- 
ence. For we do see that jars as particular things are 
made up of clay, and not clay, made up of jars. And 
thirdly, nothing comes out of nothing, as the Chando- 
gyopanisad tells us (6, 2,2). So we can never say that 
the being of Brahman comes out of the original non-being 
or void, or absolute non-existence. The SvetaSvatara 
also is emphatic on the point that the ‘Atman is the 
ultimate cause of all and the Lord of the so-called lords of 
the senses, and that there is nobody beyond this Atman 
who should be considered as its lord and creator’ (6,9 ). 
If, in spite of this, Brahman were to ke assumed as an 
effect only and therefore requiring a further cause of it, 
it will lead us only to regress ad infinitum. But, to 
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avoid this, if some ultimate cause is to be assumed, it 
would be no other than what the Vedantin calls by the 
name Brahman. 


BV asshraurg | (2°) 
AA SACAT AE | Xo 


[Tejah—fire ; atah—from this ; tatha—thus ; hi—for ; 
aGha—has told. | 


Fire ( originates ) from it (viz. the air); so says ( the 
Sruti), 10 

The Chandogyopanisad refers to Brahman as the 
cause of fire ; for the same Sat which existed in the begin- 
ning is said to have produced it (6, 2, 2; 6, 2, 3 ). This 
is quite consistent with the statement about Brahman 
that everything else becomes known when Brahman is 
known, Besides, the statement regarding ‘ Tajjalan’ 
from the same Upanisad ( Cha. 3, 14, 1) explains how all 
this universe (including fire ) comes forth from the Brah- 
man, moves and has its being in it, and is absorbed in it. 
The Mundaka also makes an explicit reference to the 
creation of prana and all other things without exception 
from Brahman alone (2,1,3). We find, again, the 
same thing in the Taittiriyopanisad, according to which 
the Atman performed a penance and produced all this 
visible world (2, 6). But as against this, when we read 
in the Taittiriya that fire comes forth from air (2. 1,1), 
what it means is, according to the purvapaksin, that fire 
is produced in succession after air, although fire is 
produced from Brahman alone. 


To this we reply that fire is produced out of air, and 
not produced merel? after air. For the word ‘ Vayu’ (air) 
which 1s used in the ablative case indicates that it is the 
source from which fire has come into being. This is 
consistent and analogous to the use of the words * atman ° 
and ‘ prthivi’ (earth) in the ablative, just before and 
after the statement about fire, to indicate respectively 
that the Atman is the source of akasa, and that the earth 


16 ~ VEDANTA BXPLAINED 


is the source of the herbs and corn (Tai. 2,1.1). To 
interpret, on the other hand, the ablative case of ‘ Vayu’ 
as meaning ‘after vayu ’ is to supply by imagination the 
preposition ‘after’, in place of ‘from’ in the expression 
“from vayu’. Fire therefore must be said to have come 
out of air. 


As against this, however, it may be pcinted out 
that the Chandogyopanisad refers to Brahman as the 
source of fire (6, 2,3). But we must note that there is 
no contradiction in holding that fire, though born cut of 
air, is ultimately due to Brahman alone. For instead of 
saying that Brahman produced the fire directly, we can 
very well say that Brahman which successively assumed 
the forms of akaéa and air, produced fire after them. Do 
we not say that we get curds and cheese' from the cow, 
though instead of getting them directly from that cow, 
we get them, as a matter of fact, from milk? And does 
not Lord Krsna himself tell us that ‘ intellect, knowledge, 
and steadiness of the mind etc., as also the numerous 
modifications of the elements, spring forth’ ultimately 
from him alone (B. G. 10, 4-5), even though they are 
caused by their respective causes? Similarly, there is 
np contradiction between the passage (Br. 6, 2, 3) which 
speaks of fire as ultimately due to Brahman, and the pass- 
age (Tai. 2,1, 1) which speaks of the coming forth of 
fire out of air, or of Brahman which has assumed the form 
of air. We find a passage in the Taittirlyopanisad itself 
(2,7) which tells us that ‘ Brahman abides in the form of 
its effects, and in them it manifests’. The only diff- 
erence between the two kinds of passages is that while 
one describes the creation of the world as due to 
Brahman without any order of succession, the other des- 
cribes it as ultimately due to Brahman, but proximately 
due to some entity such as aka§a or vayu, in order to show 
that there is some order of successicn inthe act of creation. 
So, in short, the statement of the Chandogya that fire is 


1. Cheese is known as that which we get by mixing curds 
with hot milk. 
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due to Brahman is not only not contradictory to the 
statement of the Taittiriyaka that fire is due to vayu, but 
is also sufficient to show the truth of the statement that 
everything becomes known when Brahman is known. 


& WITH | (22) 
ATT 1 82 
{ Apah—water. } 
Water (is produced out of fire), 11 


In this Sutra, the argument used in the previous 
Sutra is extended; and so we should also supply the 
words previously used, viz., ‘ from this, and ‘ Sruti says 
so’, in order to complete the sentence necessary for the 
composition of this Sutra which has the single word, 
viz., ‘water’. Another reason why a separate Sutra is 
used can be said to be the anxiety of the Sutrakara not 
to omit the necessary intermediate link of water, in the 
course of creation, by proceeding straightaway from the 
being of fire to that of earth. 


§ sfreatarnratanety | (28 ) 
fea ATHSAASATHAA: | VR 


{ Prthivi—the earth ; adhikara—context 3 ripa-—colour ; 
gabdantarebhyah—on account of other passages. | 


On account of the subject-matter, colour, and other 
passages, (the word ‘anna’ means) the earth. 12 


In a passage of the Chandogyopanisad (6, 2, 4) 
water is said to have thought (lit.‘ seen”) of becoming 
manifold and of having produced food (anna ). Now, a 
doubt arises as to the meaning of this word‘ anna*. Are 
we to mean thereby the cooked rice, or the corn of barley 
and rice, or the earth? In view of the ordinary meaning 
of the word as food, and in view of the ordinary experi- 
ence expressed in a subsequent passage, that where there 
isabundance of cain there is abundance of corn, the 


V.E.2 
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purvapaksin maintains that ‘anna’ means food or corn, 
and not earth. 


To this we reply that the word ‘anna’ means the 
earth and not food orcorn. For in the first place, when 
the subject-matter under discussion is the creation of the 
elements, it will be natural to expect the mention of the 
earth after the fire and the water have been mentioned 
as being produced ( Cha. 6, 2,3). It will be improper, 
on the other hand, if instead of this natural course, we 
omit the earth and jump at the next created entity, viz., 
the food or corn and then say that ‘anna’ means the food 
orcorn. Secondly, the black colour which, in the subse- 
quent sentence of the passage (Cha. 6, 4,1) has been 
declared to belong to ‘anna , is found to belong to the 
earth. For, while, on the one hand, the food which we 
eat, or the corn which we use, is not necessarily black, 
the earth is found, more often than not, as black in 
colour. The puranas describe the night which is black in 
colour as the shadow of the earth. Besides, in the third 
place, there are other Sruti passages which, dealing with 
the same subject-matter of the creation of the universe, 
declare that from ‘ water comes forth the earth’ ( Tai. 2, 
1), ‘the froth of water hardens into earth’ (Br. 1, 2, 
2). Nay, in the Taittiriyaka itself (2,1,1), we are 
definitely told that herbs, rice and food are produced out 
of earth. In view of all this, the word ‘anna’, which 
comes after ‘ water in the context of the creation of the 
universe, means nothing but earth, What is meant then 
by the abundance of food consequent upon the abundance 
of rain is the formation of the earthly element of food 
due to water, and not the increase in the quality of corn 
ot food. 


9 AaUSaTa ART | (22) 
aaiweataied J ates: | 22 


[ Tat—that ; abhidhyanat—on account of contemplation , 
eva—only ; tu—but ; tat-lingat—due to the characteristic mark 
found in him ;-sah—he.} 
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He (1. e, the highest God) alone, however, (produces 
all things) after having contemplated about them; for 
( there exists ) a character peculiar to him. 13 


A question may arise as to whether the entire 
creation is worked out by the elements themselves or 
by the highest God who resides within the elements. 
Depending on the Sruti-passages, such as, ‘from akaga 
has come forth the air’, ‘from air, the fire’, etc. (Tai 
2, 1,1), and ‘ fire thought, water thought ° ( Cha. 6, 2, 4), 
the pirvapaksin maintains that the elements are, in the 
first place, capable of acting independently, and that 
they are, in the second place, endowed with the capacity 
to reflect, in spite of their being non-intelligent. 

It is the highest God, we say in reply, who assumes 
the forms of the different elements, and who after resi- 
ding within them thinks of all their modifications and 
produces them. A passage like ‘the earth does not know 
him, though he resides within it and controls it, as the 
soul resides within the body’ (Br. 3, 7,3), shows that 
the elements become active only if they are presided 
over by an intelligent principle. Wishing to become 
many, the highest God became the perceptible and the 
imperceptible world (Tai. 2,6 and 7). In other words, 
he is the internal self of all. As for the ‘seeing’ or 
‘thinking’ on the part of the elements, it must be under- 
stood that it must be the ‘seeing’ of the highest God 
alone ; for ‘there is none else besides him who has got 
the capacity to see’ (Br. 3, 7, 23 ). 


é Rraafiacry | (82) 
Rago q aqisd wad T1 kv 
[ Viparyayena—in the reverse manner ; tu—but ; kramah— 
order-; atah—of this ; upapadyate—is found ; ca—and.| 
The order (of dissolution) however is the reverse 
of that (viz. of creation); and this is experienced. 14 


Since there is no definite information regarding 
the order of dissolution in Sruti, as there is regarding 
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the order of creation, the pirvapaksin may be inclined 
to think that either the dissolution of elements and 
things in the world takes place in the same order in 
which creation takes place, or in any indefinite manner. 


As against this, we hold that dissolution occurs 
in the reverse order of creation ; it is, as if, the descend- 
ing of the steps which were ascended before in creation. 
Earthen jars merge back into clay, snow and hailstones 
into water ; even so, it will be proper to say that the 
earth merges back into water, and water back into 
fire. It is in this order that every effect will merge back 
into its immediately antecedent and subtle cause, till 
ultimately all the things in the world will merge back 
into the final and the most subtle of all the causes, viz., 
the Brahman. Hence, it will be absurd to think that 
an effect should get itself merged in anything but its 
proximate cause. 4 


Besides, the order of creation, as told by Sruti and 
Smrti, cannot be directly applied to dissolution. So long 
as an effect lasts, it is impossible to conceive the disso- 
lution of its cause ; for in the absence of the cause, the 
effect will never exist. On the other hand, the cause 
may continue to exist even though the effect is destroyed. 
Clay, for instance, will continue to exist even though 
the jars made out of it are destroyed. 


Q saath | (24) 
Sau faanad war afeanfafs Aafia | 24 


[ Antara—between ; vijnana-manasi—intellect and mind ; 
kramena—in order ; tat-lingat—their characteristic marks ; 
its—so ; cet—if ; na—not ; avisesat—there being no difference. | 

If, on account of characteristic marks (which are 
available ), the intellect and the mind (should be inserted 
somewhere ) between (the Brahman and the elements ), 
we say ‘no’; for there is no difference (between their 
respective orders of creation and dissolution). 15 
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We have shown so far that the creation and the 
dissolution of the elements take place in opposite 
directions, and that the Atman is both the beginning of 
creation and the end of dissolution. We have now to 
account for a fresh difficulty of the purvapaksin regarding 
the position of some additional entities such as mind and 
intellect, and the interference which they may: cause 
with the order of creation and dissolution which we 
have fixed so far. The existence of mind, intellect and 
the senses is approved by both Sruti and Smrti. ‘Intel- 
lect is the charioteer, mind is the reins, and the senses 
are the horses’ (Ka. 1,3, 3-4). Now, if all things 
proceed from Brahman, and if what the Atharvana Sruti 
mentions is true, viz., that ‘from Atman alone has come 
forth the prana, the mind, the senses, and the five 
elements’ (Mu. 2, 1,3), then, the pirvapaksin holds 
that the order of creation (as also that of dissolution ), 
for instance, of akaSa from the Atman, will necessarily 
be disturbed. Aka§a, as this Sruti points out, is produced 
from the senses and the mind, and not from the Atman. 


We do not accept this argument. For if ‘mind, 
prana and speech are but modifications of earth, water 
and fire respectively’ (Cha. 6,5, 4), what holds true 
regarding the order of creation in the case of the five 
elements, holds true also in the case of the mind and 
the senses. And if on the analogy of the distinction 
between mendicant brahmins and brahmins in general, 
a distinction is made between the senses and the 
elements (Mu. 2, 1, 3), it is only to make us aware of 
their different functions, inspite of their being of the 
nature of elements. 


And, even supposing that the sense-organs are 
different in nature from the elements, the order in which 
the latter are produced need not alter in any way. For 
there may now be two different orders, one referrin 
to the sense-organs and the other to the elements; an 
these two may not interfere at all, whether the senses 
are produced before or after the elements. The Athar- 


22 ,VEDANTA BXPLAINEL 


vana Sruti which has been cited above, only mentions 
the senses ani the elements one after another, but does 
not refer to the exact order in which they are all 
produced. On the contrary, we find in another Sruti 
that all this v sible gross world was formerly of a subtle 
elemental nature known as Prajapati, that it was 
’ Prajapati who first reflected and produced the mind, and 
that mind reflected in its turn and produced speech and 
so on. This shows us, however, that the order of 
production of the members in the series of the senses is 
independent of the crder of production of the elements, 
and that the two orders do not cause any conflict 
between them. 


Yo AUATETTAAT HIT | ( 2& ) 
RAC ANAA CAMASTIAA AimMealaAlfaetg | LE 


[{ Cara—movable ; acara—immovable ; vyapasrayah— applies 
to ; tu—but ; syai—may be ; tat-vyapadesah— mention of that ; 
bhaktah— secondary ; tat-bhava—their existence ; bhavitudt—on 
account of existence. | 


Attributing (birth and death) however applies to 
movable and immovable (bodies and things); it is 
metaphorical (when applied to individual sovl), for 
existence of these (i. e. birth and death) depends on the 
existence of them (i. e. bodies and things). 16 


It is likely that some people may wrongly believe 
that the individual soul is amenable to birth and death, 
because it is a common mode of speaking that some one 
is born or dead and because it is customary to perform 
the ceremonies known as ‘jatakarma’ and ‘antyesti’ after 
the birth and death of persons. But we dismiss this 
false belief by saying that the individual soul is neither 
born nor is dead. If it were to perish, all the religious 

injunctions and prohibitions recommended for the puropse 
of having pleasures ard avoiding pain in a life beyond, 
for instance, fn heaven or hell, would be of no avail. 
The truth is, as the Chandogyopanisad tells us (6, 11,3): 
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‘verily, the body dies when the soul leaves it, but the 
soul does nct die’. Birth and death apply to bodies and 
things which are movable and immovable; for such 
things come into existence and are destroyed. But with 
reference to the indwelling soul, birth and death have 
only metaphorical meanings. Birth, in other words, 
means the manifestation cr conjunction of the body ; and 
death means the disappearance or the disjunction of it. 
Apart from this connection er severance of the bedy, 
the soul by itself is never seen as being born cr dying. 
This same meaning is conveyed to us by another passage, 
* This person is said to be born, means this person has 
assumed a body; this person dies, means ke has gone 
out of body’ (Br. 4, 3, 8). The ‘ jataka* ceremony 
therefore belongs to the body when it becomes manifest, 
or is born. The soul, on the other hand, is never born; 
naturally it never dies. 


82 area | ( 20 ) 
ALASAAAAA WT | V9 


[Na—not ; dtma; asruteh—not mentioned by Sruti-; 
nityatvat—leing eternal ; 1abhyah—according to them. | 


The Atman is not (born) as there is no statement 
of Sruti, and as it is eternal according to them (i.e, 
Srutis ). 17 

There are conflicting statements of Srutis regarding 
the birth or otherwise of jivatman who is generally 
considered as the ruler of the body and the senses, and 
as bound by the effects of his actions. While, on the 
one hand, it is considered as being produced from 
Brahman, like a ‘spark emanating from fire” (Mu. 2,1, 1), 
on the other, it is considered as a condition of the 
unmodifiable Brahman itself on account of its entering 
into the body (Tai. 2,6). So there arises the doubt 
as to whether the individual soul is produced from 
Brahman like akaga and other elements, or whether, like 
Brahman itself it is unproduced. 
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The purvapaksin, maintains that the individual soul 
is produced from the Brahman; for then alone, and not 
when it is independent and unproduced, everything else 
will bz known after the Brahman is known. Nor is the 
jivatman the same as the highest Atman. For while 
the latter possesses characteristics, such as freedom from 
sin, the former does not. Besides, just as the elements 
which are separate and limited are considered to be 
effects and therefore have an origin, even so the indivi- 
dual soul, which lives separately in all beings and is 
subject to pleasure and pain on account of its good and 
evil deeds, must b2 considered as having an origin. In 
support of this, Sruti tells us first how the entire assem- 
blage of objects of experience along with ‘the pranas 
come forth from the Atman as sparks from fire’, and 
then adds that ‘all these souls are produced’ (Br. 2, 1, 20). 
Another Sruti passage tells us not only about the origin 
of the souls but also of their destruction. ‘Like sparks 
which have the same nature as of fire from which they 
emanate, the various beings arise out of that Aksara and 
merge back into it’ (Mu. 2,1,1). It is evident that 
the beings referred to in this passage must be the 
individual souls, for they alone are similar in nature with 
the highest Atman in point of intelligence. 


So, it does not stand to reason to say that the souls 
are not produced because there is no such mention in the 
account of the creation of the elements as given to us by 
the Taittirlyopanisad. Asa matter of fact, we must 
accept even a new thing as true, provided it does not 
contradict what we already have accepted as true. The 
view that souls have an origin, instead of being con- 
tradioted by the Sruti statem2nt, ‘the highest Atman 
entered itself into the body ’, is therefore explained by it. 
It means, as the statement ‘he manifested himself” 
meant in the context of the creation of the elements, 
(Tai. 2,'7) that the highest Atman itself assumed the 
modified form of the effect or of the individual soul. 
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In reply to this we say that the individual soul is 
not born. For not only is there no reference to this 
question on most of the occasions on which the problem 
of the creation of the elements was discussed, but 
also Whenever the nature of the soul is referred to by 
Srutt, it is said to be eternal, unchanging and without 
any origin. The jiva which is declared to be of the 
Nature of Brahman can never be said to have an 
origin. We cite in support the following passiges: 
‘The jiva does not die’ (Cha. 6, 11, 3); ‘ This 
Atman ( jivatman ) is great, and is the fearless, eternal 
Brahman’ (Br. 4, 4,25); ‘ This intelligent Atman is 
without birch and death *(Ka, 1, 2, 18); * Having created 
the body, the highest Atman himself entered into it’ 
(Tai. 2.6); ‘He entered in the form of jivatman with 
a view to create names and forms’ (Cha. 6, 3,2); ‘He 
entered to the very tips of the finger-nails ° (Br. 1, 4,7); 
* Thou art that ’ (Cha. 6, 8,7); ‘lam Brahman ’ (Br. 1, 4, 
10); ‘This dtman (jiva) is Brahman, the knower, of 
all’ (Br. 2, 5,19), etc. All these passages give the lie 
to the view that the jiva is born. 


As for the argument of the purvapaksin that the 
soul must have an crigin inasmuch as it is divided, we 
say that it appears to be so on account of the upadhis 
of the mind and the intellect, just as the aka$a appears 
to be divided on account of the upadhis of jars and other 
things. The jivatman is Brahman itself. ‘It is the one, 
hidden, internal God of all beings, the all-pervading 
Atman’ (Sve. 6,11). We may talk of the jiva as made 
up of knowledge, mind, life, sight, hearing, and so on, 
so long as these hide the real nature of the jiva ; but once 
we know that jiva is Brahman itself, the distinctions 
wate were there on account of the upadhis will not be 
there. 


It is on account of the connection of the soul with 
the adjuncts that we may also indulge in speaking about 
the birth and death of the soul. As the Brhadaranya- 
kopanisad tells us, ‘It is this Atman which, in spite of 


26 VEDANTA EXPLAINED 


its being full of intuitive knowledge, arises (as if ) out of 
these elements and perishes after they perish, and then 
knows nothing’ (4,5,13). What this passage means 
is explained by the sage Yajnavalkya to his wife Maitreyi 
in the passage which immediately comes after it (4, 5, 14): 
‘No, I do not wish to bewilder you at all; verily, my 
beloved, the Atman is imperishable ; imperishable is his 
nature or knowledge. The absence of knowledge on his 
part after death means only that he becomes dissociated 
from the body and the sense-organs’. Besides, the 
assertion that everything else becomes known when 
the Brahman is known, is fulfilled only when the indi- 
vidual soul is considered as a mode of the unmodifiable 
Brahman itself, and not as distinct and separate on 
account of specific qualities, which are only due to the 
presence of upachis. It isto impress this very idea of 
the non-difference of the jiva and the Brahman, that we 
get immediately afterwards in the same Upanisad (Br. 4, 
3, 14-16 ) the assertion that the soul has none of the 
qualities which belong to this transitory existence, that 
it is, in reality, nothing but Brahman, and that to realize 
this constitutes the final liberation. All this therefcre 
aces ito point out that the soul is without birth or 
eatn. 


QR oarftraeoTy | ( 8< ) 
qtsd Tal Re 
{ ¥aah—knower ; atah—therefore; eva—only. ] 


For the same reason (the jiva is) the knower (i. e. 
self-effulgent ). 18 

Like the followers of Kanada, the ptrvapaksin thinks 
that the individual soul is in itself non-intelligent, but 
that intelligence or knowledge appears in it as an 
accidental character. For had it been a natural quality 
of the soul, it would have been manifested even during 
the states of sleep and swoon. On the contrary, when 
a man wakes up, he comes to know that he knew nothing 
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when he was sleeping. So the knowledge of the soul 
in the wakeful condition is intermittent and adventitious, 
and is due to the conjunction of the soul with the mind, 
just as the redness of the jar is on account of its conjunc- 
tion with fire. 


To this we repty. The jivatman is eternally intelli- 
gent for the same reason for which it is said to be 
without any origin; but we call it as a state of the 
unmodifiable Brahman on acccunt of upadhis. Ard that 
Brahman has the essential nature of pure ccnsciousness 
or intelligence is known from such passages as: Brahman 
is intuitive knowledge and dnanda’ (Br. 3, 9, 28); 
‘Brahman is truth, knowledge and infinite’ (Tai. 2,1, 1); 
‘One homogeneous direct knowledge which has neither . 
any break nor anything outside it’ ( Br. 4,5, 13 ). Besides, 
we do get in Sruti direct references regarding tlie celf- 
effulgent or the self-conscious nature of the jivatman 
itself : ‘ during sleep, he does not himself sleep, but looks 
at the sleeping sense-organs; he is self-effulgent during 
dreams, and consists of imperishable knowledge’ (Br. 
4,3,9 # 11 & 30 ). Had the individual soul been without 
such eternal knowledge, which is being varicusly expressed 
or manifzsted by means of the sense-organs in the 
desires of man such as ‘Let me smell this, or see this, 
etc. (Cha. 8, 12, 4), knowledge would have been the 
property of the non-intelligent sense-organs. This does 
not mean that the organs of sense are useless. They do 
serve the purpose of defining the special object of know- 
ledge. Smell, for instance, is the special object to be 
cognized through nose. It is due to the absence of 
special objects in sleep and not due to the absence of 
knowledge, that the soul appears not to be seeing or 
knowing anything in sleep. Asa matter of fact, he is 
the eternal seer of things and ‘sees’ in sleep in spite of 
the appearance that_he is not seeing. There being 
nothing else but the Atman, what should he see or know 
in particular, except being eternally.aware of himself ( Br. 
4,3,23)? The Atman therefore is eternally conscious 
of itself. 
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2 Senrleaneaty ery | ( 23-22 ) 
Tea ATT | 2% 


[ Utkranti ( leaving the body )—gati ( going to)—dgatinam 
of coming. | 

On account of leaving the body, going to ( Candra- 
loka ) and coming back (from it, the soul is atomic in 
size). 19 


Let us now consider whether the soul is atomic, or 
of the size of the body, or infinite. One may suppose that 
there is no need to discuss this, inasmuch as we have now 
come to the conclusion that the individual soul is Brahman 
itself, and that it is therefore eternally intelligent and 
without any origin or limitation. But as the pirvapaksin 
maintains, there are definite statements regarding the 
passing out of the soul from the body and its journeying 
afterwards towards a particular region. In the first place, 
the soul is said to pass out of the body at the time of death 
along with speech, etc. (Kau. 3, 4); secondly, it is describ- 
ed as making its journey afterwards to the region of the 
moon to reap the fruits of actions (Kau. 1,2); and thirdly, 
it is said to return to this world again to do fresh actions 
( Br. 4, 4,6). Now, if the soul were reaily as infinite as 
the Brahman or akaa, there would be no possibility of 
its movement. That it cannot be of the size of the body 
has been proved while refuting Jainism. Therefore, 
according to the pirvapaksin, the soul is atomic in size. 


TAKAAT WAAT: | Vo 


[| Sva—one’s own; Gtmana—with the soul ; ca—and ; 
uttarayoh—on account of the two which come after. | 


And on account of the subsequent two (acts of 
journey towards and from ) being (connected) with the 
soul of the individual, ( the size is atomic in nature ). 20 


It is likely that the fruits of actions of a particular 
soul may be completely exhausted. and so the soul may 
not look upon itself as in any way connected with the 
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body. This ceasing of the soul to consider itself as the 
lord of the body, may possibly be said to be the ‘ pass- 
ing’ of the soul from the body, just as the ruler of a 
town can be said for all practical purposes to go out of 
the town, if he ceases to look upon himself as. the ruler. 
But the journey of the soul towards and froma certain 
region after death, cannot thus be construed metaphori- 
cally. They must be taken literally as activities 
belonging to a soul which moves. And if motion is to be 
explained, the size of the soul, as already noticed-in the 
preceding Siitra, must be atomic in character. And when 
this is established, the passing out of the soul must also 
be actual and not metaphorical. How else, besides, can 
the two journeys of the soul take place at all, if it does 
Not actually pass beyond the body? As a matter of fact, 
certain parts of the body, such as mouth or skull, are 
mentioned as the points at which the soul departs from 
the body after death (Br. 4, 4,2). It is said to go into 
the heart during sleep along with the tejomatras or the 
senses as constituted by light (Br. 4, 4, 1), and to come 
back and reside in them during the wakeful condition 
(Br. 4,3,11). All this proves that the soul is atomic 
in size. 


aTUTaesattta AHAB | 2k 


[Na—not; -anuh—atom; a-tat-Sruteh—there being no 
Sruti; iti cet—if so; na; itara—other; adhikarat—owing to 
context. | 
If it be said that (the soul) is mot atomic because 
Sruti mentions the opposite of it, it is not so because 
the subject-matter deals with ( what is ) other than (the 
individual soul). 21 

The pirvapaksin anticipates an objection which may 
be stated thus. The soul is not atomic, because ‘ The 
Atman who resides in the pranas and in the akaga of the 
heart, is known as being full of knowledge, and as being 
great and unborn’ (Br. 4, 4,22); it is ‘all-pervading 
and eternal like akaa*; ‘Brahman it is which is truth, 
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knowledge and endless *( Tai. 2, 1,1). This means that 
all these passages go against the view that the soul is 
atomic in size. 


To this he replies that the description applies to 
Brahman and not to the soul. For not only is Brahman 
the subject-matter of the Vedanta-passages in general, 
but it is also exclusively the subject-matter of the passage 
quoted above (Br. 4, 4, 22 ) as also of the earlier passage 
(Br. 4, 4, 20). viz, ‘The Atman is beyond akaga and 
is without any blemish’. The expression, ‘He who 
resides in pranas is full of knowledge and infinite’, etc. 
(Br. 4, 4, 22), may be said to apply to the individual 
soul in so far as the individual soul is to be considered 
as nothing bur Brahman, This is analogous to saying 
that the sage Vamadeva himself was Manu and the Sun, 
in so far as the sage had realized himself to be the 
Brahman. As therefore the description of the non-atomic 
size refers to Brahman, it is no contradiction to say that 
the atomic size belongs to the individual soul. 


CANA AAT FT | RR 


{ Sva—own; sabda (word )-unmanabhyam (and by the 
measure which is mentioned ); ca—and. | 


And because of the direct word (i. e. anu ) and the 
measure which is mentioned (the soul is atomic in size ).22 . 

The Mundakopanisad, says the ptirvapaksin, uses 
the very word ‘anu’ or atom with reference to the soul 
in the passage. ‘ This atomic Atman ( anuratma ) in which 
the prana has entered fivefold, deserves to be known’ 
(3,1,9). ‘The soul has’, according to another passage, 
the size equal to ‘ one part out of ten thousand parts of 
the end of an hair; it is ‘seen as resembling the point 
of a goad’ (Sve. 5,8). This however may be objected 
to by saying that if the soul is atomic in size, it may 
occupy only one point in the body, and therefore may 
not explain our ordinary experience that cur whole body 
feels the sensation of cold while we take a bath in the - 
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Ganga. To this is given the reply of the piirvapaksa 
in the next Siitra. 


afaraarqaag | 82 


sur ousales, ethan contradiction ; candana—sandal; vat 
—like. ] 


No contradiction, as with the paste of sandal. 23 


__ Just as a drop of sandal-paste applied to a portion 
of the body gives a refreshing touch to the whole body, 
zven so the atomic soul comes in contact with the skin 
and derives the experience of pleasure and pain all over 
the body. 


gakufasaeatata Aaregatarste fF 1 Rv 


[ Avasthits—residence; vaisesyat—on account of difference; 
its cet—if so; na; abhyupagama@i—being available; rhdi—in 
the heart; hi—for. } 

If it be said ( that the illustration of sandal-paste is 
not adequate ) on account of difference of location, (we 
say ) it is not so; for ( the Srati tells that the residence 
of the soul is ) in the heart. 24 


An objector may say that the comparison is not 
adequate. For whereas in the case of a drop of sandal- 
ointment, both the location of it on a particular portion 
of the body and the subsequent diffused experience of 
pleasantness all over the body are objects of direct 
perception, in the case of the soul, it is only the expe- 
riznce of pleasure and pain all over the body, and not 
the location of the soul that is directly perceived. In- 
ference too is not possible in this respect; for it cannot 
resolve the doubt whether the experience of pleasure 
all over the body is due to the presence of soul all over 
the body like the tactual sensation all over the skin, or 
is due to the all-pervading nature of the soul like akaéga, 
or is, like a drop of ointment, due to the very minute 
soul which resides in one spot of the body only. 
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To this the purvapaksin replies that notwithstand- 
ing the inability of perception and inference to come tc 
any conclusicn, we have the following Sruti on this 
point. ‘It 1s this Atman who resides in the heart, and 
is the internal light, the purusa, the knowledge incarnate 
amidst the pranas’ (Br. 4,3, 7; Pr. 3, 6; Cha. 8, 3, 3; 
Tai. 2, 1). So the comparison indicated in Sutra 23 
is not inadequate. 


TUS BRAT | 2% 
[ Gunat—due to quality; va—or; lokavat—as in experience.] 


Or on account of the quality (viz., of intelligence ). 
as in ordinary experience. 25 


Or just as a lamp or a jewel kept in a room spreads 
its light in the whole of the roam, even so the intelli- 
ence of the atomi¢ soul may spread itself all over the 
dy, and cause the experience cf pleasure and pain. 
This will dispose of the possible objection that the soul 
being partless may not act in the same way as the drop 
of ointment, which consists of minute particles and is 
therefore capable of covering the whole body as the 
particles get themselves diffused over it. But there may 
come forth another objection. The quality of a thing 
does not wander away beyond that thing in which it 
inheres. The whiteness of a piece of cloth remains in it 
and not beyond.' Besides, as suggested in the illustra- 
tion, the light cannot be said to be the quality of the 
flame. It is a substance, as the VaiSesikas also hold it: 
so that, whereas in the flame the particles are held close 
together, in the light they are only scattered. 


To this the purvapaksin replies in the next Sitra. 
safaat Waraq | RS 
[ Vyatirekah—extending beyond ; gandhavat—like odour. | 


1. Even if the soul is atomic in size, its quality of intelli- 
gence will not be diffused all over the body, but will be 
restricted to 2 small portion only. 
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Like odaur (the intelligence ) may exist beyond ( the 
atomic soul). 26 


It 1s no argument to say that odour may not be felt 
at‘a distance away from its substance, because colour is 
not seen anywhere beyond the thing in which it inheres. 
For the odour is experienced at a place away from the 
odorous thing to which it belongs, If now somebody 
were to say that instead of being a quality, the odour 
too is a substance, inasmuch as it consists cf particles of 
the odorous substance, he will have to admit that the 
separation of the odorous particles from the substance 
means the decrease in the heaviness of the substance. 
But as no one finds the original substance decreasing in 
this manner, we need not admit that odour is a 
substance. Some one may say against this that the original 
odorous substance does decrease in weight, and that it 
is not a perceptible difference, because the particles of 
odour which depart from the substance and which enter 
the nose and produce smell are to. minute. We must, 
however, remember that if the particles of odour ate 
atomic in size they are, in the first place, suprasensible; 
and secondly, even supposing that they combine, they 
will not bz able to produc2 strong odours like that of a 
nagakzéara flower. Moreover, do not the people generally 
say that they smell an odour and not the odorous 
substance its2lf especially when it is at a distance? 
So, it 1s proved beyond doubt that, unlike colour, odour 
does travel beyond the substance to which it belongs. 


aal FT TAata | Xo 


[| Tatha—in the same way ; ca—and ; darsayati—declares. } 
And (Sruti also ) tells the same. 27 


Passagas like ‘ He lives up to the end of hairs, upto 
the tips of the nails” (Kau. 4, 20; Br. 1, 4, 7), convince us 
further that the same soul which is indicated to be atomic 
in size by its residence in the heart, is said to pervade 
the whole body by its attribute of intelligence. 


V.E.3 
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wITIA | Re 
[ Prthak—separate; upadesat—being mentsoned. | 


And bzcause (the soul and intelligenc2 ) are szpa- 
rately mentioned. 28 


The same is confirmed by saying that the soul 
pervades the body by means of its quality of intelligence, 
(Kau. 3, 6) or that it possesses the intelligence which is 
manifested as belonging to the various senses (Br. 2, 1, 
17). 

To this we reply. 


TIMTATY TAA: MITT | 28 


[Tat—that; guna—quality; saratudt—being the essence ; 
tu—but ; tat ; vyapadesah—mention ; prajnavat—like the prajiia.] 

But it (ie. the jiva) is described thus (as atomic )} 
because it ( appears ) to have for its essential nature the 
qualities of that (ie. buddhi); as with Prajfia (ice. 
Brahman, when it is considered as atomic on account of 
the saguna aspect or of its being an object of worship. ) 
29 

The jiva is not atomic in size, for it is not men- 
tioned by Sruti as having an origin. On the contrary, 
the Brahman is spoken of as having entered all the ele- 
ments and bodies, and of having assumed the form of 
jiva. It is on this account that the jiva is declared to be 
identical with the Brahman ; and so it follows that the 
jiva is as all-pervading as the Brahman is. Therefore it 
is that the statement about the jiva that ‘it is sur- 
rounded by the pranas etc.’ applies to Brahman, because 
it 1s spoken of as ‘ the great unborn Atman, consisting of 
knowledge’ (Br. 4, 4, 22).' How again can the soul 
experience the sensation of pleasure and pain extending 
over all the parts of the body, if it were atomic in size ? 
To say that it can have such an experience on account of 
its connection with the skin which extends all over the 


1. Cf. B. G. 2, 24. 
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body is to falsify our actual experience. For instance, 
the pain of the pricking of a thorn is located in the sole 
of the foot only and is not experienced all over the body. 
Nor can it be said that the jiva pervades the entire bade 
by means of its quality (of intelligence ); for if the jiva 
is atomic in size, its quality also must reside in it, and 
cannot go beyond it in order to pervade the entire body. 
A quality which wanders beyond the substance ceases 
to be a quality. The light of the lamp which goes beyond 
the flame is a part of the substance itself and not a 
quality only, as we have already shown. Similarly, the 
odour, in so far as it is a quality, travels in space along 
with the substance in which it inheres; or else, if it 
travels alone leaving behind the substance in which it 
resides, it will cease to be a quality. ‘ The ignorant call 
a particular water to be fragrant’, says Dvaipayana. ‘ As 
a matter of fact’, says he, ‘the fragrance is a quality 
which belongs to the element of earth which may exist 
to a certain extent in water or air’. If intelligence, 
therefore. as the quality or essential nature of the soul, 
is said to pervade the body, it is as good as to say that 
the soul is not atomic in size. That it is not of the 
size of the body, we have already seen in JJ, 2,34. The 
soul must therefore be all-pervading or infinite. 


Why then is the soul described as minutely small 
and as residing in the heart by certain Sruti passages, as 
seen in Sitra 24, above? It is, we reply, with refer- 
ence to the superimposition of the qualities of mind and 
intellect, such_as desire, aversion, pleasure, pain, and 
others on the Atman, that the latter is spoken of as being 
of the nature of mind and intellect. Consequently, the 
Atman which is eternally free from sathsara is wrongly 
considered as the actor and the enjoyer, and as having 
the size' of buddhi. The Svetaévatara clearly brings out 
the difference between these two notions of the self, 
when it says that it is atomic, viz., that it has “ the 


1. Buddhi is said to have size on account of its being 
located in the heart. 
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size of a hundredth part of a hundredth part of a hair, 
and that it is yet infinite’ (5,9). Now both the sizes 
cannot be true. The soul being declared as Brahman in 
the statements like ‘ Thou art that ’, must be infinite ; its 
atomic size is to be understood as simply metaphorical or 
as having reference to its being falsely connected with 
the qualities of buddhi, as is clear from the statement, 
‘ The jiva is seen like the point of a goad on account of 
its being endowed with the qualities of mind or body’ 
(Sve. 5,9), and not on account of its own nature. Again, 
the passage, ‘This Atman, who is anu, is to 
known by the inner light ° (Mu, 3, 1, 9), is not meant to 
indicate the atomic size of the scul, but to indicate that 
Brahman, which 1s the subject-matter of the chapter, is 
to be realized through knowledge and grace, and not to 
be apprehended by the senses. The jiva being in essence 
identical with Brahman, it cannot be described as 
atomic in size. So by the word ‘atomic’ we are to 
understand that either the nature of the soul is too subtle 
to be discerned, or that the size has reference only to 
the limiting adjuncts of mind and intellect and not to 
the Atman. 

Such a metaphorical ascription of the qualities of 
buddhi to the soul is found in other Sruti passages also, 
When the soul is said to take possession of the body and 
of the various objects of experience (Kau. 3,6), it is said 
to do so on account of the qualities of buddhi, and not 
on its own account, in which case the soul would be 
understood as different from the Atman or Brahman. 
Just as the body of a statue made of stone is not differ- 
ent except in name from the stone itself, even so the 
soul is not different, except for the false ascription to it 
of the qualities of the limiting adjuncts, from the con- 
sciousness of the Atman. There is no distinction 
between the soul and the consciousness thereof, just as 
there may be between a thing and its quality. The 
reference to the ‘heart’ as the abode of the soul is, 
therefore, really speaking, the reference to the buddhi 
which abides in the heart. The Praénopanisad too, in a 
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like manner, explains the passing out of the soul from 
the body and the consequent departure of it to another 
region and its coming back to this mortal world, as 
ascribed to it falsely on account of the passing out of 
the pranas and the distinctions made by buddhi (6, 3, 4). 
The soul or the Atman can never be spoken of as depart- 
ing or coming back ; for what leaves the body is the 
prana and not the Atman. In short, just 2s the Brahman 
is spoken of for the purpose of devotion or worship as 
‘smaller than the grain of rice or barley, or as endowed 
with mind, prina. odour, taste, etc.” (Cha. 3, 14, 2-3), 
even so the soul is said to be atomic so long as it is 
engrossed with sarhsara on account of the qualities of 
mind and buddhi being superimposed upon it. 


The opponent may point out that this hypothesis of 
the sarmsarika conditian of the soul as being due to the 
ascription of the qualities of buddhi to it, may lead us 
to believe that the soul may either altogether vanish, or 
vanish from the worldly point of view, the moment 
there is dissociation of the soul from buddhi. To this 
the Sitrakara replies : 


Aaa FT AITETEAATT | Re 


[Ydavat—so long as; atma-hhavitvat—on account of the 
soul’s being ; ca—and ; na—not ; dosah—defect ; tat-darsanat— 
because Sruti says the same. | 


There is no defect, because (the connection of 
buddhi with the soul ) exists so long as the soul (exists 
in sathsara ); Sruti tells the same. 30 


The objection cannot stand. For the connection of 
the buddhi with the soul will last so long as the 
sathsarika condition of the latter does not end on account 
of the right kind of knowledge ; or we may say the other 
way, viz., as long as the connection of the soul with 
buddhi will last, so long will last the sathsarika condition 
of the soul. As a matter of fact, there is nothing like. 
ijva except the imaginary entity believed to exist on 
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account of the limiting adjuncts of buddhi. For through- 
out the Vedanta-passages we do not meet with any 
other intelligent being except the omniscient, eternally 
free Lord of the universe. E.g., ‘There is no other 
seer, hearer, perceiver or knower but he’ (Br. 3, 7, 23; 
3,8,11); ‘Thou art that’ (Cha. 6, 8, 7); ‘i am 
Brahman’ (Br. 1, 4,10). Besides, the word ‘ vijnana- 
maya’ which means the same as ‘tuddhimaya’, on 
account of its being used along with other words viz. 
‘manomaya, pranamaya, caksurmaya, and érctramaya, ° 
meaning respectively consisting of mind, breath, eye and 
ear (Br. 4, 4, 5), is used to qualify the ‘ Purusa in the 
heart *; and then it is this perscn ‘ccnsisting of light” 
who is described as having as if a sojourn in both the 
worlds, and as thinking like the buddhi on account of 
his proximity with it (Br. 4, 3, 7). This is Jike the 
ordinary way of speaking absut the womanish (strimaya) 
character of Devadatta when we find him possessing 
excessive love etc. for 2 wcman. This clearly means 
that, in the first place, the connection between buddhi 
and the soul remains unbroken even though the soul has 
a sojourn to another world ; and that, secondly, the soul 
by itself and in its true essence does neither move nor 
think but appears to move or thibk on account of its 
close attachment to buddhi which really moves and 
thinks. We come to the conclusion therefore that as 
long as there does not arise the experience of ‘I am the 
Brahman °, the connection of Baddhi and other adjuncts 
with the soul does not come to an end. As the 
Svetaévatara says, ‘ there is no other path to go, to pass 
over death, except to know the great Person who 
is lustrous like the sun and is beyond all dark- 
ness’ (3, 8). 

One may still raise the objection and say that the 
connection of the buddhi with the soul can hardly be 
supposed to exist during the conditions of sleep and 
dissolution, for as the Sruti tells us ‘the jiva then 
becomes one with the Truth ’(Cha. 6, 8,1). To this 
the next Sutra comes as a reply. 


ADHYAYA II, PA, Il, SU. 31 39 


geaieamey aashreakwartg | 22 


[ Pumstva-Gdi-vat—manliness and others; tu—but; asya— 
of this; satah—of {that which exists ; abhivyakti—manifesta- 
zion ; yogdi—owing to. | 

On account of the manifestation of that (connec- 


tion) which exists (in the form of seed), like manliness 
and others. 31 


_ Just as the manly power, though not actually seen 
in children, is all the same potential in them and is 
manifested only when they become adolescent, even 
so the connection of the buddhi and the soul exists 
potentially during sleep and dissolution, but becomes 
manifest at the time of waking orcreation. It can never 
be said that there originates something out of nothing ; 
for, in that case, manly power would arise even in the 
eunuchs. Besides, the reason for having a waking life 
after deep sleep, as for believing in birth after death, is 
said to be the ignorance of this very fact of being 
merged in the Real during sleep and death; and that 
is why after ‘ having merged in the Truth during sleep, 
the beings come back again to wakeful conscious- 
ness as lions, wolves, etc.” (Cha. 6,9,2 and3). Itis 
therefore proved that the connection of the buddhi 
and the soul exists unimpaired so long as the latter 
exists in the condition of sathsara. 


RenqusstaqearaMs-aatea aa AeTyT | 22 


[| Nitya—always ; upalabdhi—perception; anupalabdhi— 
non-perception ; prasatigah—occasion ; anyatara—either of the 
two ; niyamah—obstruction ; va—or ; anyatha—otherwise. | 

There would either be continuous perception or 
non-perception (if the internal orgen were not to exit ); 
or else one of the two ( viz., the soul or the sense ) would 
be limited (in power). 32 

The internal organ which may be said to be the 
upadhi of jiva is spoken of differently as manas, buddhi, 
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vijnana, and citta.' It 1s called manas when it is in the 
condition of doubt, and buddhi when it is in the condi- 
tion of determination. Now, in the absence of this 
internal organ, there will either be the constant percep- 
tual knowiedge or the non-perception thereof. For in 
both the cases the other three causes of knowledge, viz., 
the soul, the sei ses and the objects of experience will 
be always there. Either the knowledge follows them as 
their effect, orit does not. But what we find in our actual 
experience is that it is the presence or absence of mind 
which makes the difference between knowledge and 
ignorance. ‘When the mind is absent one does not hear 
or sze’ (Br. 1, 5,3). Apart from this explanation, we 
shall have either to suppose that the soul, which is then 
its real essence, i: incapable of any modification, or that 
the senses lose thair power to cognize all of a sudden, 
and without any cause. Therefore the internal organ 
with all its mental modifications such as, desire, imagina- 
tion, doubt, faith, want of faith, memory, forgetful- 
ness, shame, refloction and fear, is necessary as the 
upadhi of tke jiva in order to bestow upon the latter 
the characteristic of atomic size as shown in Sitra 29. 


28 HATHA | ( 22-28 ) 
HAL Waal | 23 


[ Kartd—doer; sastra-arthavattvat—on account of the uti- 
lity which Sruti will have. ] 


( The soul is ) the doer ; for Sruti will ( then be said 
to) be useful. 33 


It is only cn the hypothesis that the soul is the 
doer, that the Sruti injunctions, such as ‘One should 
sacrifice, offer oblations, or give wealth in charity,’ have 
any significance at all. The various actions to be done 


1. When there is ahamkara the same internal organ is 
‘known. an vijfiana, and when it consists mostly of consciousness 
it becomes known as citta; e. g., ‘ Vijiiana performs the sac- 
rifice ’ (Tai. 2, 5) ; ‘He must be cognized by citta.’ ( Mu. 3,1,9). 
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point out the conscious nature of the soul, and not the 
unconscious nature of the buddhi. The soul, however, 
in its real nature being the Atman, ‘is the only dozr, 
the seer, the perceiver and the knower. * (Pr. 4,9)' 


faaalagarg | 28 
[ Vihara—sport ; upadesat—because it is told. | 


_ Because (Sruti) speaks about the sport (of the 
Atman). 34 


And for this reason also the jiva can be spoken of 
as the doer ; it ‘ wanders at its will during the state of 
dream * and ‘moves within the body’ (Br. 4. 3, 12; 
Dens ). 


SqUAtTATT | 24 
[ Upa-adanat—on account of taking. | 
On account of its ( power of ) taking. 35 
The jiva is the doer on account of its being spoken 
as receiving intelligence through the instruments of the 


senses, when it sleeps in the heart, ie., in the Atman 
(Br. 2, 1, 18; 17). 


sqqegiea Peart a Ahataraqaa: | 3 


[ Vyapadesat—it being indicated; ca—and~ kriyayam— 
regarding actions; na cet—if not; nirdesa-viparyayah—oppo- 
site indication. | 


1. Just as the soul and its atomic character owe their 
existence to the Upadhi of buddhi, even so the purposive 
activity of the soul is conditioned by buddhi. This does not 
however mean that buddhi is the source of activity ; that source 
is the Atman or Brahman which is the real nature of the soul. It 
is in this sense that the soul as Atman is active. If buddhi, on 
the other hand, is considered to be source of activity, it becomes 
difficult to reconcile how the soul as the enjoyer of the fruit can 
be said to be inactive, as also the receiver of the injunctions 
regarding actions. 
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(The soul is the doer) also because of such 
indication with regard to actions; if this were not 
( true ) there would have been different indication. 36 

The Taittiriyopanisad speaks of ‘ Vijmana as the 
performer of sacrifices and actions’ (2,5). This means 
that ‘ vijfana” is just a synonym for the soul. For if it 
were to mean ‘ buddhi’ as in the Brhadaranyaka passage 
quoted above while discussing the previous Sitra 
(2,1, 17), the word ‘ vijfana* would have been used in 
the instrumental case and not in the ncminative, which 
indicates that it is the independent subject other than 
buddhi. Hence it is the doer of actions. 

It may bz contended that an independent person 
may do only such things as are beneficial and pleasant, 
and not such as are harmful and unpleasant. How then 
are we to reconcile this harmful activity with the 
independence of the soul? To this the Sitrakara 


replies : 
TToroqsalraqA: | 9 

[ Upalabdhi—sensuous experience ; vat—like; aniyamah— 
no restraint. | 

Like sensuous experience, (activity too ) is without 
restraint. 37 

The Atman may be the doer of both pleasant and 
unpleasant actions just as it can be the subject of 
pleasures and pains in ordinary experience. It will be 
wrong to sey that the Atman is not free even in the 
act of having knowledge, because it is dependent upon 
the senses; for these senses or the instruments of 
knowledge are cnly useful in bringing the objects of 
knowledge in contact with the subject of experience. 
But so far as the act of experiencing is concerned, the 
Atman is not dependent on anything else, because the 
experiencing itself is connected with only the consci- 
cusness of the Atman. Similarly, in the sphere of 
actions, the doer may be dependent on place, time and 
circumstances, just as a cook may be dependent on fuel, 
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water and other things; and yet just as the cook is 
responsible so far as he cooks well or bad, the doer also 
is responsible for actions which bring about pleasant or 
unpleasant results. The doer has unrestrained activity 
both in the spheres cf knowledge and action. 


fo on 
qimfaraarg | 2¢ 
{ Sakti—power ; viparyayat—on account of change. | 
On acccunt of change in powers. 38 


Besides, if ‘ vijfiana ’ were to mean buddhi and not 
soul, we shall have to suppese buddhi, in the first place, 
to be endowed with the power of the doer, instead of 
with the power of an instrument of the doer. And 
because every activity has its origin in the conscious- 
ness of the self, or ‘1°, for instance, in ‘I come’, ‘I go’, 
‘feat’, etc.. we must, in the second place, identify 
buddbi with this consciousness cf the self. And then 
thirdly, we shall have to conceive of some instrument 
whereby buddhi achieves all it wants. But this means 
that what we intend to call by the name of soul may 
now be called by buddhi. It will be only a difference 
in naming a thing. The point that remains to be 
admitted is that the doer, whether soul cr buddhi, is 
different from the instrument it uses." 


RU RIC IS BES 


[ Samadhi—equipoised condition during meditation; abha- 
vat—due to absence ; ca—and. ] 


And because of the absence of meditation. 39 


The realization cf the Atman through meditation 
will not also be possible unless the jivatman is assumed 


1. So instead of supposing that all these things belong to 
buddhi in order to raise it to the status of the doer, and of sup- 
posing a separate instrument of knowledge in place of buddhi, it 
is better to think of the soul and buddhi as the doer and instru- 
ment respectively. 
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as the doer. And that he is the doer will be clearly 
seen from the Vedanta passages, such as ‘The Atman 
is to be, seen, heard mermediied upon’ (Br. 2, 4,5); 
“The Atman must be sought and found out’ (Cha. 8, 


7,1); ‘Meditate on the Atman as Om’ (Mu. 2, 2, 6). 


24 TararAwMTy | (vo +) 
qq FT TavaAAaT | Bo 


[ Yathd—as; ca—and'; taksa—carpenter; ubhayatha— 
both ways. | 


And like the carpenter, (the jivatman appears ) 
both ways. 40 


So far, from Sttra 33 to Sutra 39, it has been 
proved that the jiva is the doer. The Sttrakara will 
now point out that the doing or the authorship of 
actions is not natural with the jiva but is due to its 
limiting adjuncts. 

If, in the first place, the authorship were natural, 
the jiva would never be able to get rid of it, just as fire 
can never get itself free from heat. Secondly, activity 
being essentially painful it will not enable the jiva to 
attain the end of life. Some one may contradict this 
and say that man can achieve the end of life or final 
liberation in spite of his capacity to become active ; he 
may simply avoid being active, just as fire, with all 
its capacity to burn, does not actually burn if fuel is 
withdrawn from it. But we reply that the occasions 
to be active cannot totally be avoided; for the causes? 
that mzke the man active are themselves active and 
are inextricably connected with the soul. Norcan it be 
said that liberation can be achieved by the employ- 
ment of certain means; for what is thus achieved or 


1. ‘Ca’ is here used in the sense of ‘ but ’. 

2. The dharma and adharma which act upon the soul and 
produce activity are never destroyed, but live in the soul as 
seeds possessing the capacity to make the soul active. 
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produced anew remains for a short time only. The 
conception of liberation is possible only in the light of 
what is stated in the Sruti, viz., that the ‘ Atman is 
pure, intelligent and free’; and we cannot have any 
meaning of this statement, if the authorship of actions 
is to become the natural attribute of the jiva. The 
doing or the authorship cf the actions is, on the 
contrary, due to the superimposition of the attributes 
of the adjuncts on the real nature of the jiva. Passages 
like, ‘The Atman appeais as if meditating, as if moving’ 
(Br. 4, 3, 7), ‘ when he comes in union with body, mind 
and senses, he is called the enjoyer by the wise people’ 
(Ka. 1, 3, 4), clearly show that it is the Atman alone 
which passes as the enjoyer on account of the ascription 
to it of qualities that really belong to the limiting 
adjuncts. To those who discern the truth, there is no 
such separate entity as jiva apart from the Atman. 
‘There is no seer other than He’, as the Sruti says 
(Br. 3, 7, 23 ). 


If the intelligent doer, viz., the individual soul is 
different from the senses, mind and buddhi, and is non- 
different from the highest Atman, one may say that 
it would mean that the Atman alone ought to bz 
called the enjoyer and the doer in this sathsara, But 
this is wrong. For the attributes of enjoying and doing 
are said to arise out of avidya' or ignorance, and have, 
no existence during the condition of knowledge. Sruti 
says : ‘ when there is duality, as it were, one sees the 
other’, but ‘when everything becomes for him the 
Atman, who should see whom?’ (Br. 4, 5, 15). 


This same truth is gathered from the comparisons 
of the soul with the falcon and the carpenter. Like a 


Do 


1. Bondage and liberation have no meaning with reference 
tothe Atman who is pure consciousness; nor have they any 
meaning with reference to buddhi, manas etc., for these are non- 
intelligent But bondage and liberation are supposed to belong 
to the intelligent soul on account of the upadhi of buddhi etc. 
which arise out of avidya and are supposed to belong to the soul. 
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falcon weary on account of flying in the air, or a 
el ead Weary on account of working with his axe 
and other tools, the soul gets tired with the dualities of 
avidya as presented in the conditions of waking and 
dreaming ; and as the falcon ceases tc fly and comes to 
rest, or as the carpenter lays down his tools and finds rest 
in his home, even so the soul enters into deep sleep to 
be embraced by the highest Atman and be relieved 
of its weariness. It is this condition of being embraced 
by the highest Atman that is said to constitute the 
‘fulfilment of all the desires of the jiva’, As the 
Upanisad tells us, it is nothing but the ‘ Atman who is 
free from grief and desire, and is truly the aptakaéma or 
the atmakama'’ (Br. 4,3, 21). Continuing the topic, 
the same Upanisad tells us that ‘the Atman alone 
constitutes the best abode, the best wealth, the highest 
end, and the highest joy’ (Br. 4,3, 32). It is in this 
condition of moksa, in other words, that the jiva can bz 
said to have dispelled the darkness of ignorancz by the 
light of knowledge, and to have attained the tranquillity 
and the joy of the Atman. 


It should be noted that the simile of the carpenter 
should nct be carried too far. The carpenter may be 
the author of actions such as the cutting of wood and 
so on, but he cannot be said to have any such relation 
with himself. Even so, the jiva may be said to be 
author with regard to the functions of its adjuncts 
such as the senses, the mind, and the buddhi, 
but not with regard to its own real nature, viz., the 
Atman. But this partial comparison of the carpenter 
with the soul need not make us believe that the soul 
consists of parts corresponding to the limbs of the 
carpenter, so that it may accept or reject the instru- 
ments of knowledge or action as it likes. 


1. Aptakama is one whose kama or desires are all apta or 
fulfilled; similarly, atmakama is one who has no other desire 
except the Atman. 
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As for the argument of the pirvapaksa that either 
the authorship of the soul is real and natural, or else the 
Sruti passages enjoining action will be useless, we reply 
that the Vidhi-§astr: which deals with these passages 
has only assumed the authorship of the soul established 
somehow, and that it does not aim at proving it. The 
authorship of the soul, as we have already shown, is 
not its real nature, but is due to avidya. The real 
nature of the soul being Brahman, the Vidhi-Sastra or 
the Vedic injunctions apply only to that authorship of 
the soul which is due to avidya. It is not necessary, 
in short, that the soul must in its real nature be the 
doer of actions in order to save the utility of Vidhi- 
§astra ; it is sufficient even for this purpose if the soul 
has authorship which is superimpes2d on it. It is this 
latter type of authorship which is indicated even by 
such Upanisadic statements as ‘ the purusa is the doer, 
and is of the nature of vijfiana’ (Pra. 4,9), or by what 
was said under Siitras 34 and 35, regarding the soul. 

This may again create the doubt that the wander- 
ing or the sporting of the soul during dream (Br. 2, 1, 
18) may not be due to any upadhi like the senses etc., 
but may be due to the soul itself; for whereas the 
upadhis are all absorbed in the dream, there is yet the 
actual experience of the doing of the soul. Similarly, it 
may be said that the accusative and the instrumental 
cases denoting the buddhi and the senses, in the 
statement which refers to the ‘teking over of the 
powets of the senses by means of intelligence* (Br. 2, 
1, 17), indicate that the authorship belongs to the soul 
exculsively and apart from its relation to buddhi and 
the senses. To this we reply that even during dream, 
the means of knowledge, in the first place, are not 
completely absent. For we are told that the soul 
‘goes beyond the waking life and becomes a dream 
along with buddhi’ (Br. 4, 3, 7). Smrti also defines 
the ‘dream as that in which the senses are at rest, but 
the mind is occupied with objects’. Desires whic 
are the ‘ mcdifications of the mind’ (Br. 1, 5, 3) are 
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present in a dream, and so it can be said that the soul 
wanders in the dream along with the mind. And yet, 
we must remember, in the second place, that the 
wanderings in the dream are only mental in character 
and not real. Our doings in the dream are therefore 
described by us and by Sruti with the qualification of 
“as if’. ‘Laughing and rejoicing with a woman as if, 
or looking as if at terrible sights’, is the Upanisadic 
description of dreams (Br. 4, 3, 13); ‘1 went on the top 
of a mountain, as it were, and saw a row of trees’, is 
the ordinary way of putting a similar experience. This 
means that if the dream itself is unreal, the wanderings 
in the dream, as also the authorship of those wanderings 
as due to the soul, are equally unreal, Thirdly, the 
accident of the language and the use of cases need not 
pin us down to one interpretation only. The two 
expressions, “ warriors fight * and ‘ the king fights by the 
help of his warriors’ really mean the same thing, though 
the cases used in the two sentences with reference to 
the word ‘ warriors’ are nominative and instrumental 
respectively. This means that in spite of the instru- 
mental case, buddhi can be the author of actions, and 
that we need not say on this account that the soul 
alone apart from buddhi is the doer. Besides, finally, 
the statement regarding the ‘teking of the powers of 
the senses’ means the automatic cessation of their acti- 
vity during the condition of dream or sleep, and not 
the exclusive or independent activity of the jivatman. 
As for the authorship implied in the passage 
* Vijnana performs the sacrifice ° (Tai. 2,5), referred to 
in Sutra 36, we say that it refers tc buddhi only. For, 
in the first place, ‘ Vijfiana* is known to mean buddhi. 
Secondly, as the Gard *Vijfane-maya’* comes after the 
mention of ‘mano-maya’, the word ‘Vijiana*’ by 
association means buddhi. ‘Thirdly, faith is mentioned 
as the head of the Vijnanamaya Atman, and as repre- 
senting the attribute of buddhi (Tai. 2,4). Fourthly, 
in the mantra that immediately follows, viz., ‘ All the 
gods (i.e. the senses ) worship Vijiidna as the oldest, as 
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Brahman ’ ( Tai. 2, 5), buddhi is known to ke the oldest 
or the first-born.’ And finally, in the Sruti-passage 
which mentions that ‘ sacrifice takes place in the order 


of citta and speech’, priority is given to what is 
thought of by buddhi. 


In view of this, even if buddhi and other instru- 
ments be said to be responsible for actions, there would 
be no reversion of appropriate powers. The instru- 
ments are active with regard to their specific functions, 
but with reference ta some other actions they may be 
passively helpful. Buddhi and other instruments are 
valuable as instruments only so far as perception belongs 
to the Atman.? And yet the Atman cannot be said to 
be the author of perception or knowledge; for the 
Atman is identical with knowledge or anubhava; he is 
of the nature of everlasting knowledge itself. Nor is 
the knowlzdge of the Atman in need of some conscious, 
egoistic prior action on its part; for the egoism itself 
can become an object of knowledge. In short, the 
Atman appears as the conscious doer on account of the 
upadhi of buddhi*; otherwise so far as the pure consci- 
ousness or the Atman is concerned, neither the ahamkara 
nor the buddhi can be called an instrument ; nor can the 
Atman be called as the doer. 


The argument of the purvapaksin that samadhi and 
meditation will not be possible unless the jiva is 
supposed to be active is met by what we have said 
regarding the Vedic injunctions. These have value 
i ead 


1. Buddhi is identified with Hiranyagarbha. 

2. The function of burning is directly inherent in the 
wood. With reference to this action, wood may be said to be 
the active doer; but it has got also the power of helping the cook- 
ing of food. 

3. Buddhi works as an instrument so faras the knowledge 
of different objects is concerned. So long then, the Atman too 
being associated with buddhi, is said to have aharmkara and is 
declared to be the doer. But so far as the everlasting, undifferen- 
tiated knowledge of the Atman is concerned, buddhi and aham- 
kara fall away; and there can be no talk of doer or instrument. 


V. E. 4 
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only with referencz to the authorship of the jiva which 
is due to upadhis. 


88 Gea | ( 8 2—-¥R ) 
WY THT: | VE 


[ Parat—from the highest Atman; tu—but; tat—that ; 
Sruteh—from Sruts. | 


But as the Sruti tells (the doings of the jiva 
regarding sathsara and moksa arise) from the highest 
Atman. 41 


Let us now discuss the question whether the 
aupadhika authorship of the individual soul is dependent 
or independent of the Lord. According to pirvapaksa, 
it is not dependent, because the various feelings and 
emotions like love and hatred which work as motives, and 
the various instruments which are used to achieve the 
objects of desire, are sufficient to account for the 
independent authorship of the soul. Actions of common 
experience, such as ploughing by oxen, do not depend 
on God. On the contrary, if all the actions of men 
depended on God, it would mean that God himself is 
cruel and unjust ; because he will first compel men to 
do such actions as will result in pain, and secondly, 
assign to these actions unequal results. No doubt, it 
was shown by the Vedantin while discussing Siitra 34 
of Adhyaya II, Pada 1, that God may not be so accused, 
inasmuch as he himself is dependent for his behaviour 
on the merits and demerits of the actions of men. But 
here we are discussing whether man’s activity itself is 
dependent on God or not. God's dependence on merits 
and demerits of men can be accepted only when the 
merits and demerits are the results of the independent 
activities of men. But if the entire activity of men is 
dependent on God, it follows that the merits and 
demerits accruing from these activities are also 
dependent on God; and so there will be left nothing 
further on account of which we may be able tosay that — 
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God is dependent on the activities- of men and so 
absolve him from the guilt of being cruel and unjust, 
Besides, if God is to behave without reference to the 
merits and demerits, it may come to mean that man may 
reap the fruit which he does not deserve. Therefore 
we hold that man’s activity is independent of God. 

To this the Sitrakara replies that God alone is the 
ultimate efficient cause of all, in spite of what we find 
in ordinary experience. It is he who ‘makes men do 
good and bad deeds, according as he wishes them to 
lead up or down from this world * (Kau. 3, 8); it is ‘he 
who dwells within and controls the jiva’ (Sat. Bra. 14, 
6,.7, 30). This show of sathsara with the soul as the 
enjoyer and the doer in it, has been accomplished by the 
will of the Lord, the highest Atman, the superintendent 
of all actions, the witness residing in all beings, and the 
source of consciousness. The soul has been Blinded by 
the darkness of avidya and is unable to distinguish 
itself as distinct from the complex of phenomenal causes 
and effects ; but it must achieve its release through the 
grace of God. 

As for the possible defects of cruelty and injustice 
in God, the next Sitra comes as a reply. 


saraatacg Baatatratareateea: | 82 


[ Krata—made; prayatna—effort; apeksah—desire for; 
vihita—desirable; pratisiddha—prohibited ; a-vatyarthya—not 
useless; adibhyah—on account of this and other. | 

But because injunctions and prohibitions may not 
be useless, (God ) is dependent on the efforts done (by 
the soul). 42 

The objections do not stand. For God, like rain, 
acts as a general occasional cause. Just as the different 
shrubs, plants and corn arise out of different seeds, and 
yet are dependent on the common cause of rain, even so 
. the unequal results and the difference in circumstances 
arise out of the unequal virtuous and vicious actions of 
men, but are ultimately dependent on the wise dispen- 
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sation of God. He does not arbitrarily create favourable 
or untavourable circumstances, or allots unequal results, 
but takes into consideration the difference in the actions 
of men. It can never be said that the activity of men 
is entirely dependent on God, Man acts himself, and 
God causes him to act in such a way as is consistent 
with his former efforts. The former efforts of man again 
ate being done by him, because God wishes him to do 
so in view of his still former efforts, and so on. To say 
this by way of regress is no logical defect, because 
sathsara is without any beginning. 

But how can we know for certain that God looks 
to the efforts of men made in previous birth? It is on 
this assumption, says the Sitrakara, that the Vedic 
injunctions and prohibitions such as, ‘One who desires 
to go to heaven should make a sacrifice, ‘A Brahmin 
must not be killed", are possible at all. If, on the other 
hand, the soul were to be absclutely dependent on Ged, 
prohibitions and injunctions would lose all meaning, 
and God would be free to inflinct pain on those who 
would act up to injunctions, and pleasure on those who 
would do what is forbidden. But this would mean to 
put an end to the authoritativeness of the Vedas. And 
if God is to behave without any regard to human effort, 
then the latter too with all its conditions of place, time 
and cause would have absolutely no value. And 
besides, man will reap the result in any manner even 
though he has not made any efforts. 


29 sanframay | ( 22-42 ) 
HM AASAIAaeaayl AG 
aatnaatacaadiad wh 1 v3 


| Amsah—a part ; nand-vyapadesat—on account of indica- 
tion of difference ; anyatha—in a different way; ca; api—also; 
dasa—fisherman or slave; kitava—player at dice; Gditvuam—the 
fact of being this and other things ; adhiyate—is studied ; eke— 


some. } 
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(The soul is) a part of God, because (Sruti ) 
mentions difference, as also the opposite of it. Some 
study (in their branch of the Veda) that Daéas and 
Kitavas and others (are Brahman). 43 


Now if the relation between the soul and God is 
between what is acted upon and what acts, we have to 
decide whether it resembles the relation between the 
servant and the master, or between the sparks and fire. 
The pirvapaksin holds that this relation may remain 
indefinite ; or if we must specify it, it resembles that of 
tne master and the servant, because it is this relation 
which exists between the ruler and the ruled. 


The siitrakara replies that though God is partless, 
and the soul cannot be a part of God, the relation must 
be one which is, as if, of a part to the whole, as for 
instance, of the sparks to the fire. Of course, the soul 
cannot be the same as God, because Sruti speaks of the 
difference between the two. Passages like, “One must 
search out and understand the highest Atman’ (Cha. 8, 

,1). ‘He is a sage who knows the Atman* (Br. 4, 4, 
22), ‘The Atman resides in the soul and controls it 
from within ’ (Br. 3, 7, 23), clearly indicate that the 
jiva and the Atman are distinct from each other. Yet, 
there are some passages which show the opposite of it, 
viz., that the soul and the God are non-different from 
each other. In Brahma-Sikta of the Atharvaveda, even 
low beings such as fishermen, slaves and gamblers are 
described as Brahman. This means that all these 
individual souls who have entered into the physical 
bodies and senses, which, in their turn, are nothing but 
names and forms, are in fact Brahman. The same truth 
is conveyed in other passages such as ‘Thou art man, 
woman, youth, and maiden, as also an old man tottering 
along by the help of a stick, and art born with thy face 
turned in every direction’ (Sve. 4,3), ‘Having produced 
things of different forms, the wise Atman calls them 
by several names’ (Tai. Ar. 3, 12, 7), ‘There is no 
other seer but the Atman’ (Br. 3, 7, 23). There is no 
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difference between the jiva and the Atman, because 
both of them have in common the same intelligence or 
Caitanya, just as heat is common to the sparks and fire. 


It is in view of these opposite views of identity 
and difference regarding the nature cf the relation 
between the jiva and the Brahman, that the jiva is called 
a part of Brahman, thcugh, strictly speaking, this is 
wrong because the Brahman is partless. 


waramiag | BV 
[ Mantra—hymn ; varnat—from words; ca—and. | 
And because of mantra. 44 


The Person is mentioned ‘as having his three 
immortal feet in heaven, and only the fourth foot as 
constituting all beings’ (Cha. 3, 12, 6). The word 
“beings ° ( bhita ) stands for all movable and immovable 
things, as also for living creatures (Cha. 8, 15). So 
when all the beings are said to ccnstitute only one pada 
or foot, it means that the soul is a part of the Purusa 
or the Brahman. 


ate a waqaa 1 8h 


[ Api—also; ca; smaryate—told in Smrti. ] 
Besides it is told in Smrti also. 45 


The Bhagawadgita also menticns that the soul is a 
part of God (15,7). And yet we say that the relation 
of the ruled and the ruler is conceivable, because we 
can now think of both God and soul as endowed with 
limiting adjuncts. Now, one may say regarding this 
category of the parts and the whole that if Devadatta 
(as a whole ) suffers though there is pain in one of his 
limbs, the Lord may likewise be supposed to suffer if 
there is some sathsarika pain for some soul, and that if 
the whcle is greater than any one of the parts, to attain 
the condition of Brahman is to attain the maximum 
of pain cr sorrow, compared with which the sorrow 
of sathsara would be nothing. What then is the use 
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cf complete kncwledge or knowledge cf Brahman? To 
this the following Sutra comes as a reply. 


Are 
TTA WW | VE 
[ Prakasa—light ; adi—beginning with; vat—like; na— 
not, evani—thus ; parah—the highest. | 


Not so, the highest (Atman); as with light and 
others. 46 

We hold that the highest Lord is not affected by 
the sorrows of sathsara as the soul is. For whereas 
being deluded by avidya the soul falsely supposes it to 
be identified with the senses, the mind, and the body, 
and with the pains due to these, the highest Atman 
makes no such identification either through love or 
imagination. The soul further makes similar false 
identification with other persons and their sorrows, 
and becomes itself full of sorrow. Pain and sorrow then 
are seen to arise from error due to false imagination. 
We feach the same conclusion from considering negative 
instances. Jf in a meeting of ordinary men and 
sannyasins, some one brings the sad news of the death 
of some one’s friend or son, we find that only those 
who are connected with the dead person become filled 
with grief; the sannyasins, on the other hand, who 
have freed themselves from imagining as related with 
sons and friends, do not beccme sorrowful at all. If the 
knowledge that they are in no way connected with 
other men is of so much use for the sannyasins in being 
free from grief, how much more it must be valuable 
for him who realizes that the Lord is nothing but the 

ure, eternal, intelligence, and that He sees nothing else 
ut Himself? How can any one say that realization of 
the Atman is without any value? 

To illustrate this in another way. Just as the light 
of the sun cr the moon which pervades the entire space 
appears straight or bent, as it were, cn account of the 
straight or bent shape of the things with which it 
ccmes in contact, or just as akasa which does not move 
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may be said to move, when the jars containing it are 
moved, or just as the image of the sun in the moving 
water may appear to tremble, even so the Lord is not 
affected by pain, though the soul which being, as if, 
a part of the Lord appears to be affected by pain on 
account of avidya. Ass already seen, even the pain that 
affects the jiva is due to ignorance. It is therefore due 
to the teaching of the Vedanta passages, such as ‘ Thou 
art Brahman’, that the jiva overcomes the jiva-hood 
created by avidya, and becomes the Brahman. _ It is 
impossible therefore to hold that the highest Atman 
will ever be affected by the sorrows of the jiva. 


ered FT| vo 
And the Smrties mention (the same). 47 


Vyasa and other authors of Smrtis tell us that just 
as a lotus-leaf is not stained by water, even so the 
highest Atman being eternal and devoid of qualities is 
not stained by the fruits of actions. The jivatman, 
however, being bound with the five organs of sense, the 
five organs of action, the five pranas, mind and buddhi, 
is bound by its action, end by the rounds of birth and 
death. Sruti says, ‘Out of the two, one ( viz., the jiva ) 
eats the sweet fruit (of actions), and the other (viz., 
the Atman) looks on without eating’ (Mu. 3, 1,1); 
‘The one who is within all things and also outside 
is not contaminated by the miseries of the world’ 
(Ka. 2,5 11). 


At this point, an objection may be raised. If the 
Atman who resides within all beings is one, how will 
the ordinary and the Vedic prohibitions and injunctions 
be available at all? And to whom will they apply? 
To say that these are meant for the jiva who is said to 
bz a part of God is not a satisfactory reply. For the 
various Sruti-passages which speak of the entrance of 
the Atman through all the badies (Tai. 2, 6) and describe 
the Atman as the only seer (Br. 3, 7, 25) and speak 
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of the identity between the ‘ thou” or the ‘I’, on the 
one hand, and the Brahman, on the other, ( Cha. 6, 8, 7; 
Br. 1, 4, 10) and of the fate of being moved from death 
to death in the case of the person who sees distinctions 
here (Br. 4, 4, 19), are all intended to convey to us the 
idea of identity between the jiva and the Brahman. 
To say again that it is on account of this double import 
of Sruti, viz., of pointing out the difference and non- 
difference between the jiva and Brahman, that the jiva is, 
as already pointed out in Sutra 43, a part of the 
Brahman, is no satisfactory reply. For the real import 
of the Sruti is obviously to make us aware of the 
identity of the jiva and the Brahman. It is the 
knowledge of this identity that constitutes the Summum 
Bonum of life, the statement abcut difference being only 
an incidental one. So, when there is the one life of 
Brahman everywhere, the recommendation regarding 
actions is purposeless. 


AAUIEN eearassarfaufeaq | ve 
[| Anujid—sinjunction ; parithara—prohibition; deha—body; 
sambandhadt—due to connection; jyotih—light; ddt-vat—like 
this and other. | 
As with light and others, injunctions and prohibi- 


tions (arise) on account of connection with the 
body. 48 


Injunctions and prohibitions such as, ‘Kill the 
animal offered to Agni and Soma’, ‘Do not hurt any 
animal’, ‘ Help -your friends’, ‘ Avoid your enemies’, 
arise on account of the connection of the Atman with 
the body. This connection is nothing but the erroneous 
conception that the Atman is the same as the body, the 
senses and other things. It is on account of this wrong 
notion of avidya that all livitg beings give expression 
to such ideas as ‘I go’, ‘Icome’, ‘I am blind’, etc. 
Right knowledge alone will put a stop to this. 


Are we to suppose then that injunctions and prohi- 
bitions have no purpose for one who has attained 
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knowledge? No; they are not useless unto him, so 
thet he may behave in any way in spite of them. 
Things will be done or not done by him if they have 
a distinct meaning for him. But, asa matter of fact, 
for one who has realized the Atman there exists 
nothing else which is to be accepted or rejected. What 
applies to such a realized soul applies to the Atman all 
the more. Nor can we say that these injunctions and 
prohibitions are useful for all those who know that the 
Atman is different’ from the bcdy ; for they may include 
such persons who have realized right knowledge and 
not simply those who know intellectually what is right 
knowledge. To those who have realized the right 
knowledge, as said above, injunctions and prohibitions 
have really no meaning ; but those who know that the 
Atman is different from the body, but cling in practice 
to the erroneous notion that the Atman is connected 
with the body have necessarily to do with the obligatory 
duties implied in those injunctions and prohibitions. 

Can we now suppose that a man who has realized 
the Atman may behave in any way he likes, without 
the sense of obligation? No, we cannot. For if one, 
(who is asleep and is therefore) free from the notion 
of connection with the body, cannct be said to be under 
any obligation to do a thing in a particular way, how 
can one who has realized the Atman and is absolutely 
free from the sense of egoism or attachment to the body 
and senses be said to behave under the influnce of likes 
and dislikes ?? 


1. Those who think that the Atman is the body can be 
utterly indifferent to what is enjoined or prohibited. For all 
things good or bad, are to terminate with death of the body and 
will bear no further consequences. Such people may behave in 
any way they like, without any sense of obligation. 

2. There would be no rise of knowledge unless there is 
first the freedom from desires. So inthe case of one who has 
realized the Atman there being no special desires which remain 
to be fulfilled, and no egoism of body etc., there would be no 
special cause for being indifferent to the doing or non-doing of 
something according to injunctions or prohibitions. 
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In short, the Atman is one, but with reference to 
upadhis we may say that it becomes amenable to 
injunctions and prohibitions. To illustrate this: Fire 
is one, but we do not accept the fire on the cremation 
ground as holy. The sun is one, but we avoid a dirty 
place even though the sun shines on it. We desire to 
have diamonds and rubies, but not other things made 
of earth, such as dead bodies. 


qaadaeataae | BS 


[ Asantateh— not being pervading; ca—and ; avyatizarah— 
no confusion. | 
And because there being no pervasion (of the 


soul), there would be no confusion (of action and 
results of actions). 49 


One may grant the possibility of injunctions and 
prohibitions on the hypothesis of the connection of the 
one Atman with several bodies. But it may be said 
that if the jivatman is one and all-pervading, the 
actions done by one man may be the occasion of enjoy- 
ment of the fruit thereof by another. But this cannot 
be because the jivatman is notall-pervading. It cannot, 
in other words. establish its connection with all bodies 
at once, because the upadhis on which it is dependent 
are not themselves all-pervading. So, as there are 
different actions and different fruits, there are also 
different doers and enjoyers. 


aaa TT ZI Ko 
[| Abhasah—image, appearance ; eva—only ; ca—and. | 
And (the individual soul is) a reflectiononly. 50 


The individual soul is not directly the highest 
Atman, because it is seen to be different on account of 
the upadhis ; nor is it different from the Atman, because 
it is the Atman who has entered as the jivatman in all 
the bodies. We may call the jiva as a mere reflection 
of the Atman. But just as when one image of the sun 
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in some water trembles, the other images in other 
portions of water need not, even so if one soul is 
connected with actions and fruits thereof, the others 
neen not be so connected. So, there would be no 
confusion. And, as the reflection itself is the effect 
of avidya, the whole of the sathsara as connected with 
this reflection is also the effect of avidya. Naturally, 
with the destruction of the avidya there will be the 
destructicn of the so-called reflection of the Atman on 
buddhi, and the consequent justification of the instruc- 
tion that the soul is nothing but the Brahman. 


It is on the view of the Sathkhyas and the Vaiée- 
sikas, cn the other hand, that there will be a confusion 
with regard to the arrangement and working of actions 
and their fruits. The selfs of the Samkhyas are many, 
all-pervading, conscious, devoid of qualities, and of 
paramount excellence. The Satnkhyas also believe in 
pradhana through which the souls obtain enjoyment 
and release. But the characteristics of antellipence. 
non-activity, and proximity to pradhana being the same 
in all, the connection of pleasure and pain with one of 
them means the connection of them with all. It may 
satisfy the Sathkhya to say that it is the activity of 
pradbana which causes a difference in the actions and 
the consequent pleasures and pains of the souls, and 
that this may bring about the release of some particular 
souls and not all of them. But we reply that there is 
no proof for showing that such a difference takes place 
on account of the activity of pradhana, and for holding 
that, instead of simultaneous release, there is release 
for the souls one after another. In short, there remains 
the confusion regarding the actions and their fruits in 
the system of the Sarhkhyas. 


According to the followers of Kaniada, the selfs are 
many and all-pervading, but are, like jars and walls, 
nen-intelligent substances. The internal organs or 
the minds, which co-operate with these selfs, are also 
atomic and non-intelligent substances. And when 
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these two, viz., the selfs and the minds come in contact 
there arise the nine special qualities, viz., cognition, 
pleasure, pain, desire, aversion, effort, merit, demerit, 
and samskara. And when all these qualities come to 
inhere in the selfs we call it as samnsara. As opposed 
to this, when the nine qualities cease to have origina- 
tion, we have what is known as final release. 

As against the Kanadas also we have to say that 
inasmuch as the substantiality and the proximity 
suggested by inherence between selfs and qualities are 
the same, the cccasion of pleasure and pain for one soul 
means a similar occasion for all souls. The Vaisesika 
thereupon may tzke resort to the principle of adrsta, 
to which the next Sutra replies. 


HESiaaAT | 42 

[ A-drsta—unseen; a-niyamat—there being no rule. | 

And there being no fixed rule regarding the unseen 
principle. 51 

As there are many, all-pervading souls like akaga, 
and as they are equally proximate to all bodies from 
within or without, the adrsta or the unseen principle 
of merit or demerit is gathered slowly through mind, 
speech and body, i.e. by thoughts, words and actions. 
Now, as the Samkhya believes that the scul is devoid 
of qualities, the adrsta must abide in pradhana, but the 
pradhana being the same for all, the difference between 
the pleasures and pains of different souls cannot be 
accounted for by adrsta. As for the Vaiéesika also; 
the conjunction of the minds and selfs being the same 
on all occasions, there is no reason why a particular 
adrsta should belong to a particular soul. The Vaiée- 
sika may say in return that this can be inferred from 
the various incJinations and avowed wishes of a parti- 
cular being. To this the next Sutra comes as a reply. 
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afrdsartteatt taq | 42 


[ Abhisamdhyadisu—in the case of resolutions etc.; api— 
even ; ca—and ; evam—thus. ] 

And this is the case also with regard to resolutions 
etc. 

What we have said against the unseen principle 
applies equally against the resoluticns etc. They too 
arise on account of the contact of minds with souls. 
And the contact being the same, they cannot be said to 
be the cause of particular pleasures and pains of the 


souls. 
weatata Parag | 42 


[ Pradesat—on account of parts ; iti cet-—if it be said ; na— 
not ; antarbhavat—on account of being within. | 


If it be said (that distinctions arise) from parts 
(of souls), it is not so, for (the souls) are within (all 
bodies). 53 

It may however be argued by the piirvapaksin that 
notwithstanding the all-pervasive nature of the soul, 
the contact which takes place between it and the mind 
is not with the entire soul, nor with the other souls or 
parts thereof, but with the part of a particular soul as 
determined by a particular body. It is due to this, he 
may say that particular souls are bound by particular 
adrsta, and by particular pleasures, pains, desires, and 
thoughts of the minds. But this is inadequate. For 
due to its all-prevasive nature, every one of the souls 
will necessarily pervade all the bodies in the world. 
The VaiSesika cannot, as a matter of fact, and on his 
own theory, conceive of a part of soul as determined by 
a body. Even if the soul is imagined to have parts, 
how can such parts be of any use in determining that 
the particular thoughts, the pleasures and the pains are 
connected with particular souls? In the same way, if 
all the bodies are in close vicinity of all the souls, how 
can any one body be said to be connected with any one 
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soul in particular? Besides, on the hypothesis that 
souls have parts, it is conceivable that two souls having 
the same adrsta will have their experience of pleasure 
and pain in one body only. The same adrsta may make 
the two souls of Devadatta and Yajfadatta pass through 
a particular region of pleasure and pain, provided the 
adrsta occupies the same spot, and so it may happen 
that when Devadatta is pleased, Yajfiadatta also will be 
pleased. And if the adrsta occurs in fixed places, and 
if the souls have parts, the attainment of heaven etc. 
will be impossible ; for whereas the actions will be in 
one place, in a Brahmin’s body, for instance, the enjoy- 
ment of the fruit of the action will be in another place, 
such as, the heaven. 

Again, there is no sufficient reason to say why the 
souls are many and all-prevading. It may be said that 
this is analogous to the qualities such as colour, taste, 
smell and touch, which, though being different and 
partless, are yet found residing in the same substance. 
But it must be noted that these qualities have each one 
of them, an exclusive, peculiar characteristic of its own, 
and that, as qualities, they are non-different from the 
substance. But the so-called many souls have no 
characteristic differences amongst them. Besides, the 
conception of the plurality of souis and that of their 
having distinctive characteristic features involve the 
defect of mutual dependence. To adduce other parallel 
instances of the all-pervading akaéa, direction, and time 
is also inadequate. For the Vedantin’ these are the 
instances of mere effects, and are not therefore all- 
pervading like the Brahman. 


All this goes to show that the only doctrine which 
is free from defects is that the Atman is one. 


1. Instances to be adduced must be such as will be ac cept- 
able to both the parties. 


ADHYAYA SECOND 
PApa FourtH 


2 Arora | ( 2-2 ) 
TAT ATT: | 
[ Tatha—in the same way ; pranah—breaths. j 
Pranas (also originate) in the same manner. 1 


The third pada was devoted to resolve the conflict 
of the Sruti passages regarding the origin of akaSa and 
other elements. The fourth pada now is intended to 
resolve a similar conflict with regard to the origin of 
the pranas. On the one hand, we find that passages 
dealing with the origin of the elements like fire and 
3kaéa from the Brahman (Cha. 6, 2, 3, Tai. 2,1) do not 
mzke any mention of the origin of pranas. On the 
other hand, the passage which speaks of non-being in 
the beginning (Tai. 2, 7) speaks about the non-origina- 
tion of the pranas. Another passage which identifies 
the non-being with the rsis known as pranas, speaks of 
their existence before the origin of things (Sat. Bra. 6. 
1,1, 1). We read again of their origin in the passages - 
*As the sparks emanate from the fire, even so the pranas 
come forth from the Atman’ (Br. 2, 1, 20); ‘From this 
Atman are born the pranas, the mind, and all the organs 
of sense’ (Mu. 2, 1, 3); ‘He created the prana, and from 
prana came forth faith, the five elements, the senses. 
the mind and food’ (Pr. 6, 4); ‘From him spring the 
seven pranas’ (Mu. 2, 1, 8) which mean the five organs 
of sense, speech and mind. Thus in view of these 
conflicting opinions, the pirvapaksin is tempted to say 
that nothing can be said for certain, or that, at the 
most, it may be said that the description of the origin 
of the pranas is only poetical in character. 


To this the sutrakara replies. First of all we may 
note that the word ‘thus’ in the Sttra presents 2 
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difficulty ; for there appears nothing with which the 
matter under discussion can be compared. The plurality 
of all-pervading selves which was discussed at the end 
of the third pada, in Stra 51, has also no similarity with 
pranas, on account of which a comparison can be made. 
It may be said that the pranas resemble the adrsta 
inasmuch as, on account of the close~proximity of both 
of them with the souls, it cannot be told to what 
particular soul the pranas and the adrsta belong. But, 
as already explained, there is no knowledge as to 
which body .is related to which soul. And, if what 
applies to body must apply to prana, a reference again 
to pranas here would make this Siitra supertiuous. Nor 
can the pranas be compared with the jiva (discussed in 
Sutra 17 of pada II), or else a conclusion opposed to the 
one we reached earlier would be established here. In 
other words, whereas, on the previous occasion, the 
individual soul was shown to have no origin, the pranas 
will ncw be shown to have an origin. Hence, it may 
appear that the word ‘ thus” has no epparent connec- 
tion with anything. And yet this is not so. For the 
point of comparison may be found even in the passages 
(Br. 2, 1, 20, Mu. 2, 1,3) chosen for explaining this 
Siitra. ‘These passages tell us that the pranas also have 
their origin from the Brahman, just as the world, the 
gods, and beings like akaga and so on have their origin 
from Brahman,—a point made amply clear in the beginn- 
ing of the third pada. To take such aremote object for 
the sake of comparisen is not unusual, for we have a 
similar instance in the Purve Mimam a. What we may 
do when there is vomiting whilz dri king soma-juice is 
compared with what we may do when we give away 
a horse as gift ' (Pu. Mi. 3,.4, 28-33). 


$< a 
1. In the Paundarika sacrifice one thousand horses are given 
away as gifts. And as it believed that one who accepts the gift 
sufiers from a disease known as ‘ jalodara’, an adaitional sacrifice 
is recommended in order to please the Varuna-god. And it is 
decided that it must be performed by the doner. ‘Lhis decision 
is said to follow another decision, viz., the person who vomita the 
soma-juice in a sacrifice has to offer oblations to Soma and Indra. 

V.£.5 
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Now, it is true that in some places, the origin of 
pranas is not mentioned. But this cannot invalidate the 
statements about their crigin which are made in some 
other places. So it is proper to hold that like akaéa and 
other things, the pranas too are produced. 


WMTAAATT | 2 
[ Gauni—secondary ; a-sambhavat—being impossible. | 
__ The secondary (or poetic description ) being impos- 
sible. 2 

The statement regarding the origin of the pranas 
(Mu. 2, 1, 3) is not secondary ; for it is made only to 
fulfil the prior statement in the same Upanisad that 
everything else including the pranas is known, if Brahman, 
as the material cause of all is known (Mu. 1, 1,3). On 
the contrary, if the reference to the origin of pranas is 
merely poetic, they would be independent of Brahman, 
and hence the knowledge of Brahman may not cause the 
knowledge of the pranas. It is to emphasize this truth 
that we read in the same Upanisad further on that ‘ali 
this world, karma and penance are verily the Purusa, the 
immortal Brahman, the best of all * (Mu. 2,1, 10; 2, 2,11). 
Elsewhere also, we are told that ‘ All this is known, if 
the Atman is seen, heard, thought of, and realized~ 
(Br. 2, 4, 5). 

How then, one may ask, are the pranas said to exist 
before the creation? And the answer is that they are 
prior to all other things created by the subordinate cause 
known as the Hiranyagarbha who is endowed with 
pranas, and not prior to the Brahman which is not only 
the ultimate cause of all, but is also ‘that heavenly 
Purusa who is without prana, without mind, pure, and 
higher than the high aksara* (Mu. 2, 1, 2). 

This Siitra is just the repetition of the earlier one, 
viz., 2, 3, 3. But the difference between the two is that 
whereas the earlier Sutra represented the view-point of 
the purvapaksin, this represents the view-point of the 


ADHYAYA II, PA. Iv, SU. 3 67 


siddhantin. That is why, on the eariier occasion, the 
Sitra was split into two parts, ‘gauni’ and ‘asarhbhavat’, 
and it meant that the statement about the origin of 
akaga must be taken as having a secondary meaning. It 
was then shown that the view could not be accepted 
kecause it went against the important assertion that 
everything is known when the Atman is known. Here 
we have taken the Sitra as a whole to constitute one 
compound word, and have given expression to the 
siddhanta-view that it is impossible to have a secondary 
meaning with reference to the origin of pranas. If we 
were to interpret the Siitra on this occasion also in the 
same way in which it was interpreted on the earlier 
occasion, we would be overlooking the fact that the 
statement regarding the knowledge of all implied in the 
knowledge of Brahman would te completely abandoned. 


TeaaAds | 3 
[ Tat—that ; prak—before ; Sruteh—of Sruti; ca—and. ] 


And also because that (word indicating origin is 
used ) already in Sruti, ( the pranas have origination). 3 

We have already proved that the origin of akaga 
and other elements is to be understood as literally true. 
Now since the word ‘ jayate” which means ‘is born’, 
and which is used in connection with akasa and other 
things, is first used in the same Upanisadic passage in 
connection with the word ‘ pranas* (Mu. 2, 1,3), and 
since it is absurd to think that a word has different 
meanings in the same sentence, and in the same context, 
it is proved that the pranas too have a real origin. Simi- 
larly, in the Sruti-passage, ‘He created the prana, from 
prana the faith, etc.’ (Pr. 6, 4), the word ‘created” which 
is used in connection with prana is used with things 
which are also created after prane. In the same way, 
the wards ‘ come forth ’ indicating creation, and used at 
the end of the sentence, ‘From the Atman, all the 
beings come forth’, can be connected with the word 
prana which comes before it ( Br. 2, 1, 20). 
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AAAS: |v 


[ Tat—that ; purvakatuat—on account of its being from; 
vacah—speech. | 

Because speech, (prana and mind) spring from these 
(bhitas, pranas can be said to have originated from 
Brahman). 4 

It is true, the Chandogyopanisad makes no explicit 
mention of the origin of pranas. Yet after having stated 
that the elements of fire, water and earth are bora out 
of Brahman, the Upanisad proceeds to tell us in the same 
chapter that ‘mind is of the nature of food (earth), 
prana of water, and speech of fire’ (6, 5,4), meaning 
thereby that mind, prana and speech are produced out 
of earth, water and fire, or are seadlrent along with 
their respective causes from Brahman only. It means, 
in other words, that mind, prana, and spzech as also 
their proximate causes, viz., the earth, water and fire are 
included in the evolution of names and forms as effected 
by Brahman. Besides, the introduction of the Upanisa- 
dic section, ‘That by which one hears what is not 
heard * ( Cha. 6, 1, 3), and the conclusion of it ‘ All this 
is verily the Atman ’ (6, 8, 7), will be said to have mean- 
ing only when the statement about mind, prana, and 
speech is meant to convey the idea that they are the 
products of Brahman. 


R aarcatrawTgT | ( 4-§ ) 
aq Wdtaatsacaregy | & 


[ Sapta—seven; gateh—being known; viSsesitatuat—being 
spectfied ; ca—and. ] 

(The pranas are) seven; because of knowledge 
(from Sruti) and of their specification. 5 

Having shown that the pranas have origineted, let us 
now find out their number, excepting however the chief 
prana, about which we shall know in Sutra 8 below. In 
one place, they are said to be seven, i.e. the five organs 
of sense, mind, and speech (Mu. 2,1,8). In another 
place, they are mentioned as eight; the seven above with 
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the eighth as hands. They are known as ‘grahas’ tecause 
they capture the jivatman, with the help of their corres- 
ponding ‘ objects’ of experience which are known as 
‘atigrahas’ (Br. 3, 2, 1). In another place, they are men- 
tioned as nine, viz., the two ears, the two eyes, the two 
nostrils, and speech which are lecated in the head, and 
the two lower organs of evacuation and generation 
(Tai. Sam. 5, 3, 2, 5). In another place, still, as ten, viz., 
the nine mentioned above with the navel as the tenth 
(Tai. Sath. 5, 3, 2,3). In another place, again, as eleven, 
viz., the five organs of sense, the five of action, and the 
mind (Br. 3,9, 4). In another place, where skin has 
been mentioned as the organ of touch they are men- 
tioned as twelve, viz., the eleven abeve and buddhi 
(Br. 2, 4, 11). And, in another place, thirteen, viz., the 
twelve above and ahamkara. 

According to the purvapaksin the pranas are seven 
in number, because this is the number that is mentioned 
in Sruti (Mu. 2, 1, 8), and because they are mentioned 
as located in the head (Tai. Sam, 5, 1, 7, 1). In the same 
passage of the Mundakopanisad (2,1, 8), it may be 
pointed out that the number seven is mentioned twice 
with reference to the pranas. But the repetition of the 
number seven does not mean, according to the pirve- 
paksin, that the number is fourteen, but means that there 
are different persons, each of them possessing seven 
pranas. And though there are casa passages which 
speak of the pranas as numbering eight or more, it is 
better to assume a small number and to thirk that state- 
ments regarding other numbers are only modifications 
of the statement with regard to the seven pranas. 

To this the next Sitra comes as a reply. 


eeacara feqasat aaq) & 


[ Hasta—hand ; Gdayah—and others ; tu—but ; sthite—this 
being settled ; atah—hence ; na—not ; evam—thus. ] 

But this is settled that hands and others (are pranas 
mentioned in addition to seven). So not thus (i.e., 
pranas are not seven only). 6 
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With the mention of hands and others as ‘ grahas’, 
i, €., instruments by means of which a man works, and 
_ therefore m2ntioned as pranas in addition to the seven 
pranas (Br. 3, 2, 8), it should be accepted as settled that 
the greater number of eleven, and not the lower one of 
seven is the correct number of pranas. It is mentioned 
no doubt that pranas are twelve or thirteen; but eleven 
is the adequate number which comprises all the organs 
which give their exclusive functions. We have the five 
organs of sense which give us the knowledge of sound, 
touch, colour, taste, and smell; the five organs of action 
which enable us to speak, to take, to walk, to evacuate 
and to beget; and lastly the mind, which is known diff- 
erently as manas, buddhi, ahamhkara, and citta on account 
of its different functions of having doubt, resolution, 
egoism, and recollection. It is one, though on account 
of memory and imagination, it refers to the past and the 
future also; and it refers to the present tense to its 
various modifications. ' 


While counting the pranas as eleven, we should not 
include the ear, the eye, and the nose twice, as if they 
are, each one of them, two in number. Similarly, hands, 
feet, etc., are not, as the purvapaksin thinks, the modifica- 
tions of the seven pranas that are located in the head; 
for, the functions of hands, feet, etc., are entirely different 
from what they are in the case of the seven pranas. 
Again, when they are said to be ten including the navel, 
we must remember that they indicate mere openings in 
the human body and not pranas. Sometimes, some pranas 
are mentioned only for the purpose of meditating upon 
them. For instance, buddhi and ahamkara are mentioned 
as additional pranas, because the motive is that man 
should meditate on them. The motive is not to distin- 
guish them as separate from mind, So, we conclude that 
the number of pranas is eleven, though it is differently 
mentioned in different Sruti-passages. 

__ ee eee 
1. These are mentioned while discussing Sitra 50 of 
Adhyaya II, Pada 3. 
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These two Sitras may be construed differently. 
(Sutra 5)—According to purvapaksa, the pranas are seven 
in number; for when a man dies it is stated ‘that life 
and all the pranas depart after him.” People say that ‘he 
does not see, hear or think’, because he is said ‘to be- 
come one’ with the Atman, and ‘ the person in his eye 
returns to the Sun’ (Br. 4, 4, 1-2). Now all the pranas 
that are mentioned as departing along with the eye are 
no other than the nose, the tongue, the speech, the ear, 
the touch, and the mind. Just as the word ‘all’ in the 
expression ‘ feed all the Brahmins * means ‘ feed all those 
who are available at a particular place and time’, simi- 
larly, the word ‘all * with reference to pranas means the 
seven pranas only. No doubt the Upanisadic passage 
mentions vijhana or buddhi also, but it must be re- 
membered that buddhi and manas are not two different 
principles; they are only modifications or aspects of one 
and the same thing. 


To this we reply. (Siitra 6 ):—The same Upanisad 
(Br. 3,2.8) makes us believe that hands and other 
limbs of the body are also pranas. The hand, for 
instance, is said to be a ‘graha’, i. e., a thing which binds 
or captures the soul by the means of the objects of sense. 
And it does not bind the soul in one birth only, but 
binds it in several births, as it moves from one body to 
another, just as the seven pranas do. The soul is bound, 
we are told in a Smrti, ‘by the collection of the eight in 
the city of the body’,' and so we see that till we attain 
final release, we are not free from the bonds of these 
‘grahas’ also. Similarly, in the Pragnopanisad of the 
Atharvanaveda (4, 8), we find that hands, feet and other 
limbs of the body and their respective objects are men- 
tioned in the same way in which the eye and ear are 
mentioned with their objects of sight and hearing. This 


1. These eight things are: 1. The five pranas known as 
prana, apana, vyana, udana, and samana; 2. The five subtle 
elements; 3. The five organs of sense; 4. The five organs of 
action; 5. The four-fold internal organ; 6. Avidya; 7. Kama; 
and 8. Karma. 
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means that hands and feet are to be treated as pranas, just 
as the eye and the ear are. That the pranas are eleven is 
again definitely shown in the passage which tells us that 
a man cries with agony when ail these eleven depart 
from the body (Br. 3, 9, 4). Besides, the word ‘all in 
connection with the pranas need not be taken to mean 
seven only, if a higher number is possible. ‘Feed all 
the Brahmins’, need not mean ‘feed all that are present’, 
but means ‘ feed all that can be found on the face of the 
earth’.' That the word means oniy those that are 
invited, is because no one who is not invited can possibly 
be fed. But in the case of the pranas, there is no 
reason why we should restrict the meaning of the word 
to seven only. So the word ‘all” in connection with 
pranas means that we have to take note of all the pranas 
without exception. That they are sometimes mentioned 
to be seven is only to illustrate their nature and number, 
which, as we have seen so far, is eleven and not seven. 


2 MTOTTEATPTETY | (0 ) 
ATTA! 9 

[ Anavah—minute things ; ca—and. } 

And (the pranas are ) minute. 7 

Another characteristic mark of the pranas which the 
Sitrakara mentions is that they are minute, i.e., subtle 
and of limited size. They must not, however, in the first 
place, be understood as atomic in size; for otherwise 
there would be no explanation of effects which will 
extend all over the body. Secondly, had they not been 
minute, they would have been seen while coming out of 
the body of a dying man, just as a snake is seen while 
coming out of its hole. Thirdly, if they were all-pervad- 
ing and not limited, then there would be no meaning in 
their being described as passing out of the body, going 
to a destination, and coming back from it. And, lastly, 
it could never have been established, as we did establish 


Ps Us In support of this interpretation, vide Jaimini, Pi. Mi. 
, 3,1 
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it in Sitra 29 of Adhyaya second, Pada third, that the 
individual soul appears to be of the nature of manas ard 
buddhi, even though, really speaking, it is not atcmic in 
size. Now, if it be said that the pranas may ke all- 
pervading and yet function in the bedy only, we reply 
that it is this function which we call as the instrument 
of knowledge or action. So there is no disagreement 
except in name; but we gain nothing by assuming that 
these instruments or pranas are all-pervading. Hence we 
say that the pranas are subtle and of limited size. 
8 smagaiany | () 
WBA ¢ 

[ Sresthah—the best ; ca—and. | 

Also the best (of pranas is born of Brahman). 8 

When it has already been stated that ‘ from Him are 
born prana, mind, and all the organs of sense’ (Mu. 2, 
1,3; Pr. 6, 4), why again, it may be asked, is this formal 
extension made to the ‘mukhya’ or the best of the 
pranas? It is to remove the possible doubt that 
because prana existed even before creation, it migkt not 
have been produced from Brahman. This doubt may 
arise by considering the following mantra of the Nasediye- 
sukta, whose purpose is to expound the nature of Brah- 
man. ‘ There was neither dezth nor immortality; nor 
the signs of day or night (i.e., neither the sun mor the 
moon ). Abiding in its own power, the One was breath- 
ing without wind; there was nothing else which was 
different or higher than it’ (Rk. Seth. 10, 129,2). Here 
‘ breathing” being referred to as the function of prana, 
it may appear to some that prana was prior to creation, 
and that it is therefore eternal and uncaused. It is this 
doubt which this Sutra is intended to remove. 

The word ‘ breathing” need not suggest to us that 
there was prana before creation: for the mantra mentions 
the existence of the One ‘without mind’. We have 
the Sruti that ‘He is without breath, without mind, 
and is pure °( Mu. 2, 1, 2), and we mean thereby that 
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the original cause of the world, viz., the Brahman, is 
without the qualifications of prana and other things. 
The words ‘ was breathing’ have then the only purpose 
of pointing out the existence of this original cause of all. 


_ Now this breath is said to be the ‘best and the 
oldest’ (Cha. 5,1, 1). It is oldest because it begins to 
function since the child is conceived in the womb. The 
other pranas or instruments are not as old as the chief 
prana, because they come into existence after their special 
seats, such as ears etc. are formed. The chief prana 1s 
known as the ‘ best’, because it has the special quality 
of sustaining the life of other pranas, and this is men- 
tioned in the passage ‘ we (the senses ) shall not be able 
to live without you’ (Br. 6,1, 13). - 


4% aghnarfraumy | (8-22) 
aq algina gaya |S 


[ Na—not ; vayu-kriye—wind and function; prthak—sepa- 
vale; upadesat—being mentioned. | 


( This chief prana is ) neither wind nor function ( of 
the senses ); for (itis) separately mentioned. 9 


To consider now the nature of the chief prana. The 
prana is, according to the purvapaksin, nothing but air; 
and he may cite in his favour the Sruti which says ‘Breath 
is air, which assumes the forms of prana, apana, vyana, 
udana, and samana; or he may side with the Samkhyas 
and say with them that prana means the common activity 
of all the instruments ' or senses ( Sath. Su. 2, 31 ). 


The prana, we reply, is neither air nor the function 
of any organ for there isa separate mention of it. Prana, 
we are told, is the ‘ fourth foot? of Brahman’, and it 


1. It is not clear whether what Samkara means is that prana 
is, according to the Samkhyas, the common activity of the three- 
fold internal organ, or of all the instruments or senses including 
the internal organ. 

. 2. Prana, speech, eye, and ear are the four feet of mind 
which is recommended to be worshipped as Brahman. 


ADHYAYA II, PA. IV, SU. 9 75 


shines and becomes active on account of the fire of wind 
(Cha. 3,18, 4). If prana were the same as wind, this 
would mean that prana shines by means of itself. Simi- 
larly, prana would not have been mentioned separately 
from the organs, if it were simply the function of these. 
The passage, ‘ From him is born prana, mind, and all the 
organs of sense, akaSa and wind’etc. (Mu. 2, 1, 3) 
shows that prana is mentioned separately both from air 
and sense-organs. Nor can we say that prana is the 
name of the common function of all the organs taken to- 
gether ; for whereas we do find that each of the organs 
has got an exclusive function of its own, it is nowhere 
seen that all of them have got an additional function to 
perform, It may be said that we can conceive this on 
the analogy of the birds in a cage. Every bird is doing 
its own action ; but apart from this, all the birds taken 
together may act in common and move the cage. Even 
so, it may be argued that the eye may see, and the ear 
may hear, but all the organs, including the eye and the 
ear, may in common be able to sustain the life. But we 
reply, that the analogical argument is wrong ; because 
one is a case of observation, and another is a mere assu- 
mption without proof.' The sustenance of life is alto- 
gether different from functions like hearing and seeing. 


What, then, is meant by saying that ‘ prana is vayu” 
(Br. 3,1, 5)? Wexreply that itis vayu which comes to 
stay in the body and has got the capacity to divide it- 
self fivefold. Prana is neither simply the same as wind, 
nor absolutely different from wind, and so we may have 
apparently conflicting Sruti-pasages. 


Now, if the chief prana is considered to be the best 
of all and as alone awake, when all the other pranas or 


1. The moving of the cage. is the mechanical result of the 
addition of the several forces; life is no such summation of the 
several functions of seeing, hearing, etc. For even if some of 
these functions are wanting in the case of the blind and the 
deaf, life does not cease to be. Life is altogether different 
from any and all of these several functions put together. 
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organs which are subordinate to it are asleep ; if prana 
alone is not overcome by death ; if like a mother it is the 
protector (Ka. 2, 5, 8; Br 1, 5,21; Cha. 4,3,3; Pr. 2, 
13 ) of other lower pranas or sensesand is the absorber of 
them all; are we to consider that it is as independent ' 
as the individual soul is? To this the next Sitra comes 
as a reply. 


query aaeelers: | 20 


[ Caksuh-adi-vat—like eye and others; 1u—but ; tat—that - 
saha—with ; sistyadibhyah—on account of being taught etc. ] 

But on account of being mentioned with them (i.e. 
the eye, etc.) and for other reasons, (the prana also is 
subordinate to the soul) like the eye, etc. 10 


Even the chief prana is not independent, we reply. 
For in the first place, just as the subjects and the minis- 
ters are both subservient to a king, even so the senses 
such as the eye, and the ear, as also the chief prana, are 
all of them useful as instruments to the soul in its capa- 
city to act and enjoy. We are justified in saying this 
because like the mention of things equal in status or 
value, as for instance, the mention of the two samans 
Brhat and Rathantara which are sung together as praises 
in a sacrifice, the chief prana also is mentioned along 
with other pranas or senses as an equal partner in their 
quarrel regarding the superiority of one over the otFers. 
Secondly, prana is not only not independent but also con- 
sists of parts, is non-intelligent, limited, and perishable. 


Are we then to suppose that like the eleven senses 
or pranas which are useful to the soul on account of their 
specific functions like seeing and hearing, and their spe- 
cific objects like colour and sound, the chief prana 
also must have its specific objects ard specific functions? 
The reply tc this comes in the next Sitra. 


1. If prana is another bhokta along with the jiva, it will 
be difficult to explain whether the actions of the body are for 
the sake of prana or jiva. 
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HRUAET T Area fF qavakr 22 

[ A-kavanatvat—on account of not being the instrument ; 
ca—and ; na—not ; dosak-—defect.; tatha—lske that; hi—also; 
darsayati—declares. | 

And because ( the chief prana ) is not a sense-organ, 
the objection is not (valid);Sruti also declares like 
that, 11 

The objection is not valid. For the chief prana is 
Not a sense-organ like an eye, and so we are not required 
to imagine that corresponding to the chief prana we have 
a specific object of experience. But this does not mean 
that it has no function of itsown. The Chandogyopa- 
nisad(5, 1,6) tells us how when ali the pranas, that is, the 
pranas and the senses, had a quarre: among them as tc who 
was superior to others, it was decided that he was the best 
of all, after whose departure the body would become 
worst and fall ; how afterwards, the senses departed one 
after another from the body, and yet the life in the body 
survived ; but how, when the chief prana was about to 
depart, the senses became dried up, and the body was 
about to perish. This shows that it is the chief prana 
by mears of which the body and the senses, i.e. the lower 
pranas subsist. The same truth is clearly stated in another 
passage, according to which the chief prana asked the 
senses ‘ not to become infatuated’; for it is ‘ he who 
dividing himself fivefold, supports the body *(Pr, 2, 3), 
The jivatma ‘ protects the insignificant nect by means 
of prana’ (Br. 4, 3, 12) while the other senses are 
asleep. The nourishment of the body also depends on 
prana, for ‘from whatever limb prana departs, that limb 
withers’ (Br.1,3,19). Thesensesare supported by what 
we eat and drink, on account of the.help of this prana 
(Cha. 1, 2, 9). Nay, even the staying cf the soul in the 
body and its departure from it occur on account of the 
staying or departure of this chief prana (Pr. 6, 3, 4). 
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qaafatatageratesaat 22 


[ Patica—five ; vsttih—modification ; mano-vat—like mind ; 
vyapadisyate—is shown. ] _ 

It is shown that like mind it has five modifications. 12 

Just as the mind has five modifications or functions 
such as hearing, seeing, etc., on account of the eye and 
the ear, even so the prana has got five modifications. 
Prana is that which inhales the air and supports the body ; 
apana, which causes exhaling; vyana which resides at 
the juncture of the two and causes works of strength ; 
udana, which leads the soul out to other worlds 
and back from them ; and samana, which carries the juice 
of the food equally to all the parts of the body. 

If the mind has only five modifications and does not 
include those mentioned in the Brhadaranyaka (1, 5,3), 
viz. kama, sathkalpa' etc., one may ask if the mind's 
capacity to remember the past or imagine the future, 
without any aid of the senses, isnot a new modification 
altogether over and above the five already rentioned, and 
if it also need not be taken into consideration. In view 
of this objection, we may as well adopt the view of the 
Yogaéastra and say that the five modifcations of the 
mind are, ‘right knowledge, false apprehension, imagina- 
tion, sleep, and memory °( Pa. Yoga-Si.1,1,6). What 
is important to remember is the plurality of the modifi- 
cations which the mind has ; and it is in this respect that 
the pranais compared with the mind, and is said to 
have functions. 


& Aagearawry! (22) 
AIBA 22 
[ Anuk—subtle ; ca—and. ] 
And (it is) subtle. 13 


And further, the chief prana is not atomic in size, for 
it pervades the body by its five functions. It is, on the 


1. Explained under Sutra 2, 3, 32. 
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other hand subtle, because it is imperceivable while it 
goes out of the body. It is also limited because, it passes 
out, goes toa destination, and returns from it. When, 
however, we read about its all-pervading character, 
that ‘ it isequal to an ant, ora goat, or an elephant, or 
equal to these three worlds’( Br 1, 3, 22 ), what it means, 
in the first place, is that it refers to Hiranyagarbha, the 
cosmic soul, and not to the individual soul ; and secondly, 
it means that the prana which resides in every living being 
is limited in size. In short, the subtle nature of prana 


makes it both all-pervading and limited in size without 
any contradiction. 


9 «satfararnarg) (22-28) 
SHAT F ACAAAIT | 2V 

[ Fyotth-édi—fire and others ; adhisthanam—support ; tu— 
but ; tad—that ; dmananat —because it is told by Sruti. | 

But (the pranas) are supported by fire etc ; for 
Sruti tells the same. 14 

Here a question arises as to whether the pranas are 
capable of functioning on account of their own inherent 
power, or on account of the power of their presiding dei- 
ties. The piirvapaksin accepts the former view, and says 
that if the latter view be accepted as correct, the indivi- 
dual soul will no longer be the enjoyer. We reply that 
the statement regarding the fire and wind ( Ait. Ar. 2, 4, 
2, 4) that, after having become speech and breath, they 
entered the mouth and nostrils, shows us that the fire 
and wind do not mean the elements, but the divinities 
which rule over these elements, and are therefore respon- 
sible for the functions of the mouth and nostrils’. 
Speech, breath, seeing, and hearing are said to constitute 
four feet of Brahman in the form of mind,? and are 


— 


1. Let it be noted that the mouth, the nostrils etc. are the 
sense-organs or the pranas. 


2. Mind and aka§a are the two forms of Brahman which 
are recommended for meditation. 
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related as eifects to the four feet respectively of 
Brahman in the form of akaga, viz., the fire, the wind, 
the sun, and the directions ( Cha. 3, 18, 3, ). Another 
passage tells us that it was the ‘prana which 
saved the organ of speech from the death of sin 
arising out of telling a jie’, and that ‘ speech forthwith be- 
came hre’( Br. 1, 3, 12), which is its own cause. We read 
in the Santiparva of the Mahabharata that ‘the act of 
speaking, the speech itself, and the fire are the physical, 
the elemental and the divine aspects ’ of a complex whole. 
All these taings therefore go to show that speech and 
other functions of the sense-organs or pranas are due to 
the divinities presiding over the elements and the pranas, 
and are not at all due to the pranas themselves, just as 
the motion of the carts is not due to themselves but is 
due to the bulls that drag them. 

The next Sutra will show that the individual soul 
will not cease to be the enjoyer, if the pranas are under- 
stood to function under divine guidance. 


AMAA Aeqiq’ 24 

[ Pradnavata—uwith the possessor of the pranas; Sabdat— 
from Sruti. | 

( Because the pranas are connected ) with the poss- 
essor of the pranas (i. e. the soul, the latter cannot cease 
to be the bhokta ; we learn this ) from Sruti. 15 

Notwithstanding the divinities which guide the 
pranas, the individual soul with which the pranas are 
connected remains the bhokta ; he is the possessor of the 
inztruments of actions. ‘ Tnere is the person in the eye 
for whoue sake the eye exists and makes an effort to see ’; 
* He is the Atman who knows that he has to smell, and 
it is for his sake that the nose exists ’ ( Cha. 8, 12, 4). 
Besides, the presiaing deites being many and their 
experiences ditterent from each other; haw can all of 
them be the enjoyers? The one soul, on the other hand, 
can be the enjoyer, becau.e he alone can possess the 
diferent experiences of different senses; they all meet 
in him and belong to hm alone. 
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ata A frcacarqd 2 


[ Lasya—his; ca—and; nityaivat—being of permanent 
nature. | 

And on account of the permanent nature of this 
(soul). 16 

And the jivatman is permanent in this body as the 
enjoyer. Merit and demerit, and the consequent plea- 
sure and pain affect him alone, and not the divinities, 
For the divinities live with power and in glory, and not 
as enjoyers in this wretched. body. So, ‘ only the merit 
goes unto them; evil does not’ (Br. 1, 5, 20). It is -when 
the jiva departs from this body that the chief prana also 
departs after him; and then the lower pranas depart after 
the chief prana ‘ (Br. 4, 4, 2). This shows that the pranas 
follow the jiva and not the divinities. Besides, inasmuch 
as they are useful in guiding the pranas, the divinities 
belong to the class of the pranas or instruments, and not 
to that of the souls or enjoyers. The embodied soul 
therefore does not cease to be the enjoyer. 


¢ étgarfraerg ( 28-29 ) 
°c ~ nN 
a txt aqearenaaa Agiq| Yo 

{ Te—they; indriydni—senses; tad—that; vyapadesat— 
being indicated ; anyatra—disfferent ; sresthat—from the chief 
one. | 

Excepting the best (prana), the others are senses; 
because it is so declared, 17 

There arises a new question as to whether the other 
pranas are functions of the chief prana or altogether diff- 
erent things. The purvapaksin holds that they are only 
different functions, because, in the first place, we are told 
that the other pranas got their prayer for ‘having the 
form of the chief prana’” fulfilled (Br. 1, 5, 21). Secondly, 
the word that is used for all of them as also for the chief 
prana is ‘prana’ itself. Or else, we shall have different 
meanings on different occasions, some of which may be 
primary and some secondary. It will be appropriate 


V.E.6 
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therefore to hold that just as prana, apana, etc. are 
different functions of one prana, even so the eleven 
pragas such as speech and others are nothing but the 
different functions of the same. 


To this we reply. Speech and other pranas are 
altogether different from the chief prana, for they 
are separately mentioned as the senses in the passage, 
‘from Him is born, the prana, mind aad all the organs of 
sense (Mu. 2, 1.3). Some one may hereupon suggest 
that the mind also may not be included in the class of 
the senses, as it is mentioned separately in this very 
passage. But we should note that whereas the prana is 
nowhere mentioned as a sense-organ, mind is so men- 
tioned by the Smrtis, and is therefore spoken of as the 
eleventh organ of sense. So, if we are not to consider 
that prana is different from the senses, it will be 
difficult to understand why the senses are separately 
mentioned at all. Besides, it will be arbitrary that some- 
times prana may mean the senses and sometimes not. 


HqaAd | Le 
[| Bheda— difference ; Siuteh—from Sruti. | 
Because (statement of) difference is made in Sruti. 18 


Besides, it is everywhere mentioned that prana 1s 
different from speech and ‘other senses. A passage in the 
Brhadaranyaka (1, 3, 2 ) tells us that gods in the form of 
good impulses requested the speech to sing songs of praise, 
so that the demons in the form of evil and natural impulses 
may be overcome. But, in the meantime, the demons 
tempted the speech to commit the sin of telling lies, and 
so conquered it and all the other sense-organs. There- 
upon being requested by the gods, the chief prana in the 
mouth destroyed the demons. Here is a clear statement 
that the chief prana is different from the senses. We get 
the same thing 1n another passage, ‘The Brahmadeva 
created the mind, speech, and prana” as three sources 
of enjoyment for him (Br. 1, 5, 3). 
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a 
TSAIITST | YS 
_ L[Vailaksapyat—on account of heterogeneous characteris- 
tics; ca—and. | , 

And en account of heterogeneous characteristics. 19 

There is again a great difference between the cha- 
racteristics of the chief prana and those of the lower 
pranas. In the first place, when speech and otner pranas 
go to sleep, the chief prana keeps awake. Secondly, it 
is the chief prana which does not die. Thirdly, it is the 
staying and the departure of the chief prana ahd not of 
others that are responsible for the preservation or des- 
truction of the body. Fourthly, it is due to the organs 
of sense and not due to the chief prana that perception 
of objects takes place. 

Even the Upanisadic passage (Br. 1, 5, 21) which 
was cited by the pirvapaksin to show that the sense- 
organs and prana are identical in nature, shows, 
that they are difierent. We are told in the passage 
how speech and other senses vied with each other 
and determined to continue to speak, hear, and so on, 
but how all of them soon become exhausted and as if 
dead; how the chief prana, on the other hand, did not 
meet with such a fate and was therefore declared to be 
the best of all.. So, what is meant by saying that the 
senses derived the nature of the chief prana is that they 
derived all their energy for speaking and doing other 
functions from it. The senses beiag thus absolutely 
dependent on prana, are known in a secondary way by 
che sam2 name, viz., prana. Th passage under discussion 
itself shows us that it is on account of this dependence 
of the senses on the prana, that they are called after it. 
In being, however, they are diiferent in nature from 
prana. 

Q aaMatiamccarazaag | ( Ro—RR ) 
anqhiaafied Faeia sag | Ro 

[ Samjaia name ; marti—form , kiptih—arrangement ; tu— 


but ; trivrt—tripartste kurvatati—of him who makes , upadesat— 
on account of being told. } 
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But because it is told that the arrangment of names 
and forms is due to him who makes (the elements) tri- 
partite. 20 


In a chapter of the Chandogyopanis .d dealing with 
the nature of Brahman we read after ar account of the 
creation of the three elements of fire, water, and earth, 
that the ‘ Divinity itself thought of entering into the 
three beings in the form of the jivatman, and of making 
each one of them tripartite, so as to evolve thereby names 
and forms * (Cha. 6, 3, 2;3). Here arises a question as 
to who must be the author of the names and forms, the 
individual soul or the highest Atman? It is the former 
according to the purvapaksin; for as the passage itself 
shows, what enters in the three beings is the form of 
the jivatman. To say that it is the highest Atman is to 
falsely attribute what is really done by the indivicual 
soul to the Atman; just as the counting of an enemy's 
army by a spy is attributed to the king who employs the 
spy. Our ordinary experience also supports this. Names 
like Dittha and Davittha, and the forms of jars and 
dishes are all due to the individual souls. 


To this we reply that the entire evolution of the 
names and.forms, of the individuals and species in the 
vegetable and animal kingdoms, and of the sun, the moon, 
and so on, must be the work of tke highest lord. It is he 
who after creating the three elements of fire, water, and 
earth, mixed them and endowed them with a tripartite 
nature. The use of the first personal pronoun in the 
sentence, ‘let.me create’, refers to the Brahman as the 
creator, and not to jiva which is said merely to enter into 
the beings. Besides, it is obvious that the jiva is incapa- 
ble of producing the various forms and names, such as 
the rivers, the seas, and the mountains. Even the things 
over which the jiva is said to have control, viz., the 
shaping of things like jars and dishes and the naming of 
persons, are ultimately dependent on God. The evolu- 
tion of names and forms is an action which is mentioned 
to be subsequent to the action of ‘entering’ in the beings. 
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Naturally the two actions, especially in view of the 
grammatical form of the sentence, viz., ‘ having entered, 
let me evolve’, will be seen to belong to one and the 
same subject, viz., the Brahman. A spy may be different 
from the king; but the jiva is not altogether different 
from the Brahman. It appears different on account of 
upadhis, and that is why the word ‘ Atman” is applied 
to the jiva also. So, as said above, even the names and 
forms introduced by the jiva are in reality due to the 
highest God who is also the author of the tripartite 
arrangement. As the Upanisad says, ‘ He who is known 
ae Tas is the evolver of all names and forms’ (Cha. 
, 14). 


That the highest God is the author of the evolution 
of names and forms can be best seen in view of their 
relation with the tripartite arrangement of the three ele- 
ments of fire, water, and earth. ‘The red, the white, 
and the black colours of the burning fire are due to the 
three elements of fire, water, and earth’ (Cha. 6, 4, 1). 
This means that the name ‘fire’ and the forms of fire 
(e. g., that in the hearth, ) are themselves due to tri- 
partition of the three elements. Similar 1s the case with 
water and earth, or with the sun, the moon, and the 
lightning. Looking to the beginning and the end of this 
subject-matter in the Upanisad, we come only to this 
conclusion regarding the three elements. It is stated in 
the beginning that each of these three divinities becomes 
tripartite (Cha. 6, 3, 4); a little further we get the informa- 
tion that the red, the white, and the black colours are 
due to fire, water, and earth (Cha. 6, 4,6); and in the 
end, we find that the indeterminate colour is due to the 
combination of the three beings (Cha. 6, 4, 7). 


The tripartite combination which is first effected 
with reference to the three elements for the purpose of 
the evolution of names and forms in the explanation of 
the external world, undergoes further a similar tripartite 
combination inside the body of man. This is told in the 
following Sutra. 
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mane wt TaTSahracatT | 22 

[ Mamsa-ddi—flesh and other things ; bhaumam—of earth ; 
yathasabdam—according to word or Sriiti; itarayoh—of the 
other two ; ca—and. | 

( As ) flesh and other things come from eartia, even 
so from the other two (elements) as told by Sruti. 21 

When a man eats this tripartite earth in the form of 
rice or barley, the gross part of it is discharged as faeces, 
the semi-gross becomes the flesh, and the subtle becomes 
the mind (Chia. 6,5, 1). Ina like manner, we have to 
understand the urine, the blood, and the breath as coming 
out of water; and bones, marrow, and speech as effects 
of fire. One may however ask as to why we should say 
that food and so on are due to the specific element of earth 
and so on, when as a matter of fact, all things including 
the names and forms of the three elements are due to the 
mixture of the three original, non-tripartite elements 2 

To this the next Sutra is the reply. 


AAAI TATTBTE: | RR 


[ Vaisesyat—on account of distinctive features; tu—but ; 
tadvadah—that name. | 


But (they derive ) the names due to (their) distinc- 
tive features. 22 


Notwithstanding the tripartite nature of all things 
and the consequent indistinguishable character of the ele- 
ments from each other, we have to make room for the 
distinctions’ in our ordinary life by recognizing the pre- 
ponderance of heat, water, and food respectively in the 
three elements of fire, water, and earth. 


1. The three subtle elements are imperceivable by the 
senses. To perceive them through their effects requires them 
to be turned into gross elements by being mixed into each other, 
in different degrees and proportions. 


ADHYAYA THIRD 
PADA First 


2 aeearniaaataay | ( 2-09 ) 
~ 2 Citas 

Teraatara tefa aaa: TAahEIMTITANT | 2 

[ Tadantara—different from that; pratipaitau—while 
obtaining ; ramhati—goes ; sam-parisvaktah—being surrounded ; 
prasna-niriipand-bhyam—on account of question and answer. ] 

(It appears ) from question and answer that while 
obtaining a different (body, the soul ) gces after being 
enveloped ( by the subtle elements ). 1 

In the second adhyaya, we first refuted the objections 

that came from the side of Smrti and reasoning against our 
Vedantic doctrine of Brahman ; we then showed that the 
opinions of our opponents were fit to be disregarded ; 
and then, after reconciling the contradictions of the Sruti 
passages, we pointed cut that the varicus entities like 
prana and the senses, which are all subservient to the 
individual soul, also originate from the Brahman. - 
_ Now, in this third adhyaya, we shall discuss in the 
first pada, the ways in which the soul comes into sathsara 
along with its paraphernalia ; in the second pada, the di- 
fferent states of the soul and the nature of Brahman; in 
the third, we shall see whether the several vidyas are to 
be understood as constituting one or many, and whether 
all the qualities of Brahman are equally important cn all 
occasions; and, lastly, in the fourth pada, we shall see the 
nature of mcksa or the summum bonum of life and 
the limitations thereof, as also the means of the right 
kind of knowledge. 

At the outset, in the first pada, following the 
chapter of the Chandogyopanisad (5, 10, 8) which 
deals with devotion to the five fires, the Sutrakara 
intends to point out the way in which the soul comes to 
sathsara, so that’ one may have vairagya or disgust for 
the mere worldly existence. Now, it is from passages, 
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such as, ‘the pragas gather around him at the time 
of death’ (Br. 4,4,1), ‘the jiva produces a more 
beaatiful and novel body for itself to live in’ (Br. 4, 4, 
4), that we come to know that the jiva leaves’ its body 
and comes to reside in a new body, along with the chief 
Prana, ta2 s2nses, and the mind, as also with the impres- 
sions and results of its previous good or bad actions, and 
with avidya which is the cause of this all. It looks rea- 
sonable also that the soul must assume a new body in 
order to reap the good and bad results of what it has 
previously done. 


A question arises in this connection as to whether 
the jiva is also accompanied by the subtle five elements 
ox not, during its journzy from one body to another; for 
it is these subtle elements which mrey be said to con- 
stitute the physical body. The purvapaksin says that it 
does not; for the Sruti makes mention only of the ‘ tejo- 
matras ’, which according to the context, mean the eye 
and the other senses only. These, says Sruti, the soul 
takes away with him. The subtle elements, on the other 
hand, being available anywhere, can be utilized at any 
time when a new body is to be produced. The soul 
therefore need not take the elements with it. 


To this the Sutrakara replies that the jiva does take 
the subtle elements along with it. For the question and 
the answer, whicao are the beginning and the end of the 
lore of the five fires,' (Cha. 5, 3, 3 ; 5,9, 1) make it plain 
that it is the water, which when given as libaticn for 
the fifth time, becomes the man. The water which is 
affered in th2 five forms. of §raddha ( faith:), soma-juice, 
rain, food, and semen, in the five fires called respectively 


1. This is how the king Pravahana tells Svetaketu and his 
father Uddalaka, when they became unable to answer how the 
water becomes the body of the person. 
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as heaven, rain, earth, man, and woman,' is the water 
which encohapasses the jiva in its journey to another 
body. Some one may cite, at this point, another Sruti 
whicn tells us that the soul does not, like a caterpillar, 
leave the olb body before it assumes a new one (Br. 4, 
4,3). Bat what is compared here with the action of the 
caterpillar is not, we must remember, the non-leaving of 
the old body, but merely the effort of the soul in acquir- 
ing a hew body, even when the old body is living. 


In view of this mode of obtaining a new body as 
accepted by Sruti, all those opinions, which go contrary 
to this and are purely imaginary, must be given up. 
The senses, for example, being the immediate effects of 
ahamkara and being all-pervading, according to the 
Sathkhyas, begin to function in a new body along with 
the sculewhich is also all-pervading, on account of the 
force of karman. Or, as the Bauddhas think, the body and 
the senses are both preduced anew in their respective 
abodes in a new birth, while the soul or the stream of 
self-consciousness with ita different modifications of sense- 
knowledge continues in the next birth. Or, as the 
Vaiéesikas say, it is the mind alone that travels to the 

1. Sraddha stands for the thing put in fire with $raddha or 
faith. Now what is put in fire by the sacrificer is mostly liquid, 
viz., curds, ghee or milk. Therefore that which leads a man to 
swarga or heaven is the liquid or watery substance or water. 
Consequently, water can be said to be the first libation put not 
only in the actual sacrificial fire on earth but also in the fire in 
the form of heaven itself. For it is by this sacrifice that man 
becomes, for the time being, a god in heaven. When the merit 
is exhausted, the body of that god is mixed in rain. This 
liquid known as soma is the second libation in the fire in the 
form of rain. Next, the jiva being mixed with rain falls as 
libation for the third time in the fire of earth. Then, for the 
fourth time, the same water is utilized for the nourishment of 
some corn or vegetable, which when eaten by some man enters 
along with jiva as libation in (the fire of ) the body of that man. 
And finally, for the fifth time, the same water turns into semen 
and enters along with jiva as libation in (the fire of ) the womb 
of a woman. In other words, the water becomes a living body 
when it is offered as libation for the fifth time. 
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new abode of enjoyment; or, again, as the Digathbaras 
think, it is the jiva alone which jumps from one body to 
another like a parrot which jumps from one tree to an- 
other. All these opinions deserve to be rejected, because 
they are opposed" to the teachings of Sruti. 


All this however may only prove that the jiva 
departs from the body being enveloped with water. But 
how can it be said, one may ask, that it goes enveloped 
by all the subtle elements? To this the next Sutra 
comes as a reply. 


STARA FARA | R 


[ Tri-dtmakatvat—as it consists of three; tu—but; bhityas- 
tvat—on account of excess. | 
__ But as ( water ) consists of three (elements, the jiva 
is not surrounded by water only; it is mentioned exclu- 
sively }) on account of overwhelming quantity. 2 


As we have seen, water is a mixture of the three 
elements, and s> we have to understand that the men- 
tion of water means the mention of fire and earth also. 
The body consists of these three elements, as is obvious 
from the effects thereof, viz., the sweat, the digestion, 
and the smelJ. The word ‘ water’ then in the sentence 
© water becomes the embodied soul when the fifth liba- 
tion is given’, is put not for the element of water alone, 
but also for the other two elements of fire and earth. It 
is mentioned as water simply because there is a larger 
quantity of water in the body than that of either fire or 
earth, as can be seen from the quantity of blood and 
other juices or watery substances in the body, or from 
the quantity of ghee, curds, etc. relating with the sacri- 
ficial actions which becomes the first libation known es 
© raddha ’ in the fire in the form of heaven. 


1. What Sarmkara has obviously in his mind is the Carvaka 
opinion that it is the body that constitutes the soul, and that 
therefore there can be no talk of the coming and going of the 
soul, once the body is reduced to ashcs. 
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ATTA | 3 

[ Prana ; gateh—on account of departure ; ca—and. J 

And on acceunt of the departure of the prana. 3 

Besides, the departure of the pranas including the 
chief prana after the departure of the soul from one body 
to ancther (Br. 4, 4, 2) will not be pcssible, unless we 
suppose that water, -in which the pranas have their 
being,’ departs from the body to another along with the 
other two elements. It is impossible for the pranas to 
reside in the body or move to another body without its 
own shelter, viz., the element of water. 


= ( — —— 
weanentiadtia Ta ARAATT | 2 

[ Agni-ddi—fire and others; gati-—departure; Sruteh— 
because of Sruti; iti cet—if it be said; na—not; bhéktatvat— 
because of secondary meaning. | 

If it be said (that the pranas do not accompany the 
jiva ) because it is told in Sruti that (they) go unto the 
fice and other (elements, then we say that it is) not so; 
for that is a statement of secondary importance. 4 


If it be said that Sruti tells us that the ‘speech of 
a dead man enters into fire, and prana into air’, etc. 
(Br. 3, 2, 13 ) we say in reply that the statement is not 
to be taken as literally true. For when we are further 
told that the hairs of the body and head enter into shrubs 
and trees after the death of a man, we do not find that 
this actually happens. The hairs do not fly away frem 
the body and enter into the trees. If the pranas, on the 
other hand, are supposed not to acccmpany the jiva, 
there will, as a matter of fact, be no sense in saying that 
the jiva goes out from one body to another, or that the 
jiva experiences the pleasures and pains in a new bedy. 
For it is on account of the upadhis of the pranas and the 


1. We have already seen in Adhyaya second, Pada, 3, Sutra 
15. that the indriyas (i.e. pranas ) are the effects of the elements: 
‘The mind, of food or earth; prana, of water; and specch of fire ” 
(Cha. 6, 5, 4). 
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mind, that the jiva, which is really the all-pervading 
immutable Atman, is said to move at all. Besides, there 
are distinct references that the pranas go with the jiva 
(Br. 4, 4,2). The passage quoted by the pirvapaksin 
may at best be interpreted as meaning that the divinities 
of fire, air, etc. who guide the pranas in their function- 
ing, cease to guide at the time of death. 


WaASAIMaia AA A CT TITA: 14 

[ Prathame—in the first ; a-Sravanat—not being mentioned ; 
2tt cet—if st be said ; na—not , tah—they ; eva—alone ; hi—for ; 
upapatteh—becomes consistent. | 

If it be said that (water) is not mentioned at the 
time of the first ( oblation, we say it is) not so; it alone 
(is meant); for, that will make (the passage) consistent. 5 

The purvapaksin wants to take us back again to the 
question whether water could really be called man on 
the occasion of the fifth oblation. He argues that the 
first oblation which the gods offer in the fre known as 
heaven is known as Sraddha and not as water. The 
remaining four oblations, such as soma and others, may be 
called water, on account of their containing within them 
more watery substance; but he does not allow that the 
word ‘ $raddha’ should mean water instead cf its obvious 
original meaning, viz., faith. 

Our reply to this is that the word ‘ graddha’ must 
bz taken to mean water ; for, in the first place, it is then 
only that the entire passage of the five fires wili be read 
as one whole. The question which we get at the beginn- 
ing of the passage regarding the transformation of water 
into man on the fifth occasion, the reply at the end of 
the passage telling us how this is correct, and the expla- 
nation in the middle of the passage regarding the process 
of transformation and the number of fires and oblations, 
make one whole unity of ideas. But if ‘ raddha ° were 
to mean faith, as the purvapaksin suggests, the three 
parts of the Sruti-passage would be-inconsistent with each 
other. The reply at the end, for instance, would take 
note of water only ir. the fourth oblation and not in the 
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fifth, and so will not be a proper reply at all. But this 
is impossible so far as Srutiis concerned. Therefore 
‘ raddha ° must mean water. Secondly, the eftects of 
éraddha, such as soma, rain, etc. which are mentioned as 
the next four oblations, contain predominantly the wat- 
ery element, and so suggest tc us that their cause also, 
viz., §raddha, though subtle, must be of the same watery 
substances. Thirdly, if we supppse Sraddha as faith or 
as some quality of the mind, it can hardly be taken away 
from the being who possesses it and sacrificed in the 
manner in which the heart of an animal can be taken 
away and sacrificed. But if sraddha means water it can 
be so offered as oblation. There is, in the fourth 
place, the Vedic usage of Sraddha as water ( Tai. Sath. 1, 
6, 8,1). Besides, water in the form of the seed cf man 
and $raddha can be said to compare so well with each 
other in points of subtlety and invisibility, that the word 
‘ raddha * may be put for water, just asa person who is 
brave as a lion may be called a lion. In another way, 
still, S§raddha may be called water, because they are both 
closely associated with sacrifice ; just as when fersons 
sitting on a raised platform speak loudly,.we may poeti- 
cally say that the platform itself speaks loudly. That 
water is so connected with Sraddha can be seen fram the 
Sruti passage, which tells us that water in a holy place 
produces the desire in man to have a bath and to perform 
holy actions 


~ LS a ° 
arrcatata saeteatttat sdid: | § 

[ A—not ; srutatvdt—being told in Sruti; iti cet—if it is 
said; na—not; ista-adi-kadrindm—of those who perform ista 
and others; pratiteh—due to experience. | % 

If it be said that (the word ‘ soul’) not being men- 
tioned by Sruti, (the soul is not enveloped by water), 
it is not so; forthis can be verified by what happens in 
the case of those who do ista and other things. 6 

It may however be contended that though, in view 
of the question and the answer, water may be said to 
change its form into that of a man as it passes from the 
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first to the fifth oblation, it can hardly be said that. 
the individualsoul becomes surrounded by water before 
passing from one body to another. For, it may be 
pointed out that whereas water is explicitly mention- 
ed by Sruti, there is no such mention of the word ‘ jiva’ 
in the context. 

To this we reply. The objection does not stand; 
for in the two passages, one dealing with the five fires, 
and the other with those who perform sacrifices etc., we 
comz2 across with the same type of persons who reach the 
region of the moon, after being enveloped by water. 
The persons who keep fire or perform the fortnightly 
sacrifices, ' can be said to possess water, because curds, 
milk, etc. are mostly watery substances. When these 
are thrown as oblations in the sacrificial fire known as 
* Ahavaniya ’, the subtle parts of the waver in them come 
to reside back in those very persons in the form of 
‘ apurva’ or the invisible merit. It is this merit which 
leads the jivas of these persons after their death to hea- 
ven ;for even when the body is cremated in fire, the 
invisible water or merit accumulated by doing the deeds 
of faith, surrounds the jiva and leads him through 
smoke,” etc. to heaven, as directed by the priests, in order 
to receive the fruits of deeds. From heaven they go 
further to the region of the moon ( Cha. 5, 10, 3-4). 

Similar is the story given to us in the passage about 
the five fires (Cha. 5, 4, 2) of those who put the oblations 
of éraddha in the fire, and who are described as reaching 
the somaorthe moon. It is to emphasize this truth 


1. The persons who dosome social work such as the dig- 
ging of wells or building public inns, ctc., or who give away 
wealth in charity also belong to the same category. 

2. The Pitryana or the way of the Fathers is described thus: 
First the jiva goes to the region of the smoke; from there to the 
region of the night; then to that of the dark fortnight; then to. 
that of the six months during which the sun declines south- 
ward; then to the region of the Fathers; then to aka$a, and from 
there to the region of the moon. At every stage, it is the deity 
of one region that leads and hands over the jiva to the deity of 
the next region. 
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that in the chapter dealing with agnihotra, the king 
Janaka asks Yajnhavalkya six' questions regarding the two 
oblations that are offered in the morning and evening, 
every day, and himself answers that they go up to hea- 
ven in order to originate the fruit of sacrifice (Sat. Bra. 
6, 2,6 ). Hence it tollows that the jivas being surround- 
ed by water in the form of oblations go to other worlds 
in order to reap the fruit of their deeds. 

How is this reaping of the harvest of fruit possible 
at all, it may be asked, if the jivas who go to the region 
of the moon are devoured along with the mcon by gods 
as food (Cha. 5, 10, 4), just as the priests engaged in a 
sacrifice feed on soma juice, by drinking cups of it in 
close succession * (Br. 6, 2, 16)? 

To this the 1epiy comes in the next Sutra. 


als ararafaragr & qaata | © 


[ Bhaktani—secundary ; va—or ; an-Gimavitivat—an account 
of the lack of knowledge of the Atman; tatha—like that; hi— 
jor ; darsayati—S7ruts declares. ] 


Or ( the description as ‘food of gods”) is (only) 
metaphorical; for those ( who perform the sacrifices ) do 
not have the knowledge of the Atman. Sruti also 
declares thus. 7 

The description of the souls as ‘ food of gods * must 
be taken ina metaphorical and not in a literal sense, 
Otherwise, Srutis which recemmend the perfarmance of 
sacrifices for the purpose of going to heaven, etc., will 
have no purpose. And why at all will persons undertake 
great troubles in performing such sacrifices, if the regions 
of the moon and other deities are not meant for enjoying 
the good fruits? We must note that the word ‘ food” is 


1. What these six questions are can be inferred from the 
six answers which are: i.-The two oblations goup; ii.—Then 
they go from aka$a to heaven; iii.—They reside there for some 
time; iv.-ihey cause delight to some inmates of the heaven; 
v.‘Lhey return to earth after the merit is exhausted; and vi.— 
‘[hey assume the forms of rain food, etc., and ultimately are 
transformed as ‘ human beings . 
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applied even to that which is merely a means of enjoy- 
ment or which is useful in general. For instance, ‘ the 
animals are said to be the food of the subjects’. and the 
subjects, in their turn, are said to be the food of the king. 
In the same way when it is said that those who perform 
the sacrifices become the food of gods, it only means that 
they become useful to gods in a subordinate manner as 
the wife, the children, and the triends become to an 
ordinary man. It hardly means that they are chewed 
and swallowed by gods as eweetmeats. For we are told 
that ‘ the gods do not eat or drink, but that they become 
satished by the mere sight of the Immortal’ (Cha. 3,6, 1). 
Neither does it mean that the performers of sacrifices are 
merely subservient to gods; they too actively enjoy the 
fruits of their deeds in the new regions. As for the 
reason why they become subservient to gods, it is their 
lack of knowledge of the Atman. As the Upanisad says, 
‘ whoever worships a deity thinking that it is different 
from himself, does not know the truth; he is like the 
beast of gods’ (Br. 1, 4,10). Not only does he behave 
like a. beast in this world by his acts of propitiation, but 
behaves so in the other world also; that is depending on 
gods he enjoys the fruits of his works. 

Or, we may say that this absence of Atma-jiana 
refers metaphorically to the knowledge of the five fires, 
if we wish to keep ourselves close to the context in 
hand. So, when it is said that the performers of sacri- 
fices are the food of gods, what we shculd understand 
is that they are the doers of works cnly, and that they 
do combine knowledge and works together. Naturally 
these people ascend to the region of the moon, tur come 
back to earth after the fruits of their merits are exhausted 
by enjoyment (Pra. 5,4). They may live and enjoy in 
the regions of the fathers, or may rise above by their 
actions to the region of the gods where the joy of the 
former region may be increased a hundred-fold 
(Br. 4, 3, 33), all the same, we say in conclusion that 
the jivas go to other regions only after being surround- 
ed by water. 
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X  Hareswa wy | ( <-22 ) 
HAAS ATAAeoeAAeaT AMAA TI < 


| Kria—what is done ; atyaye—after being exhausted ; anu- 
saya-van—one who is endowed with a remainder; dysta-smrti- 
bhyém—according to Sruti and Smrti ; yatha—as ; itam—went; 
an—not ; evam—thus ; ca—and. | 
According to Sruti and Smrti, when the works are 
exhausted, ( the soul descends ) in the (same ) manner in 
which it ascended ; and (sometimes) not thus (exactly). 8 
The Chandogyopanisad tells us (5, 10, 5-7) that 
the souls that rise to the region of the moon return again 
after their enjoyment of fruits is over, and are born as 
a Brahmin, or as a dog, or as somebody else, in accordance 
with their conduct. The question that arises in this 
connection is whether, when they descend, a part of their 
works remains to be enjoyed or not. The pirvapaksin 
says that there is no such remainder. For in the Sruti 
passage referred to above, as also in another passage 
( Br. 6, 2, 16), the dwelling in the region of the moon is 
said to last till the entire collection of works is enjoyed. 
He tells us further that this entire collection of works 
is notto be understood as meaning only so much por- 
tion, the fruits of which are fit to be enjoyed in a parti- 
cular region. For according to another Sruti the fruits 
of all kinds of action without any qualification, are to 
2 experienced before the descent (Br. 4, 4,6). Just as 
a lamp can manifest a jar and a piece of cloth simultane- 
ously, even so the event of death indicates the beginning 
of not merely the effects of a few deeds, but of all the 
deeds done in this life, so that they must all be enjoyed 
in the new regions. The effects or fruits of some of the 
deeds are not perceptible before death, because the effects 
of some other deeds are then beingexperienced. Naturally 
all other deeds, excepting those that have begun their 
career (prarabdha), will have to wait as if in a storehouse 
(sancita ) till the death of man. It is this sancita which 
will keep the soul in the new region till it exhausts itself 
completely without any remainder by affording the soul 
V.E.7 
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ample time to enjoy all its fruits. Therefore it is that 
the jiva descends without any remainder of works. 


To this we reply. Even when a particular set of 
deeds is exhausted, the soul descends with a remainder 
of some other deeds. When a soul ascends the region 
of the moon, it acquires a body which is made of water 
and is fitted to enjoy the fruits of its deeds on earth. 
But when the soul comes to know that the enjoyment 
would soon be exhausted, it falls in burning grief; and 
with this the watery body is destroyed as surely as snow 
or solid ghee is melted by contact with the sun or fire. 
The soul then returns to eatth, but with a remainder 
still, As the Upanisad says, ‘ those persons whose con- 
duct, or the remainder of works is good, attain the good 
birth of either a Brahmana or Ksatriyaor Vaisya, while 
those whose conduct is bad attain the birth of a dog or 
a hog (Cha. 5, 10,7). It is the difference between 
good and evil deeds that must be responsible for the 
difference between the affluent and the wretched con- 
dition of man. And unless we assume that the scuis 
descend with a remainder, this difference between man 
and man even at the time of birth, when no kind of 
karma can be attributed to anyone, will not be explain- 
ed. Tosay that it is accidental is no explanation. 
Smrti also tells us that the difference between man and 
man in points of place, caste, family, complexion, dura- 
tion of life, knowledge, conduct, wealth, pleasure, and 
intelligence arises on account of the difference between 
the remainders of works with which different people 
descend after enjoying the fruits of their deeds which 
they might have done according to their castes and 
stages in life. 


What then is this so-called ‘anugaya ° or remainder? 
Some say that it is the remainder of the fruits of works 
which are done for the sake of heavenly enjoyment, but 
which have not been completely enjoyed. Just as some 
ghee sticks to the inside of a vessel, even though it is 
emptied, similarly some portion of works does stick to the 
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souls even though they are exhausted by enjoyment. As 
a matter of fact, these people do not admit that all the 
deeds are enjoyed in their effects completely without a 
remainder. No doubt the souls ascend to the moon with 
the hope of enjoying all the fruits of their deeds; but 
when a very small pertion of their deeds is left to be 
its effects, the souls become unable to stay on there like 
the servant of a king, who having lost all the means of 
s2rving the king, except his shoes and umbrella, is unable 
to stay at the king’s court. 

This however is thoroughly unsound. It is true 
that a little of ghee is seen sticking to the inside of the 
vessel from which ghee is taken out; it is also true that 
a servant may continue to possess some of the means he 
originally possessed in order to serve the king; but it 
can neither be seen nor inferred that some part of the 
works done for the sake of heavenly enjoyment conti- 
nues to exist beyond the soul’s stay in heaven and bears 
fruit after the soul’s return to the earth. To suppose 
so is to contradict the teaching of the Sruti, which en- 
joins the doing of certain deeds fer the sole purpose of 
enjoying in heaven, and not for the purpose of enjoyin 
after the descent. Besides, we shall be constraine 
to admit that the part which remains must be 
always of good deeds only, for it is such acts which lead 
the soul to heaven. But this will again be contradictory 
to the teaching of the Sruti according to which the 
remainder may be of good or bad works, so that it may 
be responsible for the difference between man and man 
regarding the various conditions in which he is born. 
Hence, the word ‘ anugaya ° suggests only that group of 
deeds which have not begun to fructify while the soul 
is in heaven, and not the group of those deeds which 
have borne fruit in heaven and so have been completely 
exhausted by enjoyment. It is with the former kind of 
remainder that the soul descends again in this world. 
The pirvapaksin’s argument therefore that all kinds of 
works are enjoyed in the other world without a 
remainder is wrong. 
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And if we have now proved that there is a remain- 
der, it goes also to refute the pirvapaksin’s other asser- 
tion that beyond death we need not make the distinction 
between works which will bear fruit in heaven, and 
works which will bear fruit again in this world after the 
fruits in heaven are enjoyed. (1) If the group of works 
(good and bad) known as sancita is prevented from 
being fructified till,as the ptrvapaksin says, the other 
group of works, viz., the prarabdha comes toan end at 
the time of death, it is equally plausible, in the first 
place, to hoid that the less powerful of the works, which 
are to be experienced in this world after the descent, do 
not begin to fructify till the more powerful of the group, 
viz., those that are meant for the heavenly’ life, are first 
enjoyed and exhausted before the descent. (2) Secondly, 
works bearing good fruits to be experienced in heaven, 
and works bearing bad fruits to be experienced in this 
world being of opposite nature, cannot be experienced 
at once, in one region only. (3) Nor can it be main- 
tained, in the third place, that works which are thus 
capable of bearing fruits in successive lives of the soul 
can be experienced simultaneously in one life only, :im- 
ply because all these several fruits of the successive lives 
are equally unmanifest till the moment of death. The 
law that specific works are attended by specific fruits in 
specific lives will be violated thereby. (4) Fourthly, it is 
impossible to hold that some of the works do not fructi- 
fy at all after death; for thereby we shall be violating 
the law of Karma itself, viz., that every work must have 
its fruit. Orto put it negatively, no work is extin- 
guished ' except by means of expiatory actions. Smrti 
also tells us that a good work may somtimes remain 
waiting to fructify for a very long time, while the doer 
of it may pass through a series of miseries as the result 
of his bad actions. But sooner or later, every work 
must fructify. (5) And if, in the next place, all the works 


1. Works are no doubt extinguished on the Vedanta theory 
by the knowledge of the Brahman. They also come to an end, 
when their fruits are completely enjoyed. 
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were to come to fruition after death simultaneously> 
souls which are transformed as either gods in heaven, or 
are born as worms in hell, or as animals, would not be 
entitled as men are, to do works and acquire religious 
merit or its opposite, and as a consequence, would not 
have any new birth at al]. And because they have no 
knowledge of the -Atman, they will never have the final 
release. Besides, this view of several works causing one 
birth only goes contrary to the teaching of Smyti that 
the sin of killing a Brahmin causes the soul to trans- 
migrate through several lives.’ (6) As for the works 
whose effects are observable here only, for instance, the 
sacrifice known as Kariri for the purpose of bringing 
down rain, death is not required to make them manifest. 
The pirvapaksin is therefore wrong in holding that all 
works which have not begun ta manifest their effects 
will do so at the time of death. (7) The instance of the 
lamp too is inadequate as we have already seen. Works 
differ in their relative strength, and the weaker of them 
have to wait till the others fructify and are enjoyed. 
Or, just as the lamp manifests the bigger objects first and 
the smaller afterwards, though it is at an equal distance 
from the two, even so if death is the common oppor- 
tunity for the manifestation of all works, the stronger 
among them will come to fruition first. Hence we 
conclude that neither does death manifest all works, nor 
do all wotks cause one birth alone. (8) Finally, the 
doctrine, that the soul’s descent with a remainder of 
works, need not be considered asa barrier to final release. 
For, as the Sruti tells us, all works whatever are destroy- 
ed by the knowledge of the Real. 

The souls are said to descend in the way in which 
they have gone up, because in both the ways the ~ 
© smoke ’ and the ‘akaSa’ are mentioned, They are said 


1. The sin of killing a Brahmin is considered as the cause 
of the soul’s assuming in succession the bodies of a dog, a pig, 
an ass, a camel, an ox, a goat, aram, a deer, a bird, a candai 
(the untouchable ), and a nisada (i.e., a person born of a Sidra 
and a Ksatriya-woman ). 
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to descend in a somewhat different way also because the 
words, ‘ night ’, ‘ the dark fortnight’, etc., which are 
used in the way up are not used in the way down, and 
the words ‘ mist *, ‘ clouds ’, etc., which are not used in 
the way up are used in the way down. ' 


~ cn 
aera Varwanas Benita: |S 

[ Caranat—due to conduct ; iti cet—if it be said; na—not; 
upalaksanartha—for indicating meaning; iti Karsndjinih—so 
thinks Karsnajinih. | E 

If it be said that(a new- birth) is on account of 
( goodness of ) conduct, it is not so ; for Karsnajini thinks 
that ( the word ‘ carana’) is intended to connote ( the 
remainder of works ). 9 

An objector may point out that the passage referred 
to above ( Cha. 5, 10, 7) states that a new birth depends 
not on the remainder, but on the ‘carana’ or conduct, 
and that the conduct and the remainder are two differ- 
ent things is seen from the following passages from 
Sruti: ‘ He becomes as he acts only aad according to 
his conduct ’( Br. 4, 4,5); ‘ Imitate our good acts only 
and not others, and imitate our good conduct and not 
otherwise °( Tai, 1, 11, 2). 

The objection is futile, we reply. For, as Karsnajini 
holds, the word ‘conduct ° indicates the remainder of 


works. 
aura Aq AIA | Yo 


[ Anarthakyam—futility ; iti ce-—if it be said; na—not; 
tad-apeksatuat—being dependent on that. | 

If it be said that ( the Sruti dealing with ‘ carana ” ) 
will serve no purpose, { we reply that ) it is not so; on 
account of the dependence of ( works ) on that (i.e. 
conduct ). 10 


1. The stages in the way down from the moon are: 
akaéa, wind, smoke, mist, cloud, rain, herb, corn, food, semen, 
and the human being. The stages in the way up have been 
shown in a footnote under Sitra 6. 
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One may object again and say that to call carana as 
only indicative of actions is to abandon its direct mean- 
ing and accept only the secondary one. The goodness 
or badness of actions is as independently or essentially 
the cause of a new birth as the remainder of work. 
Otherwise the Sruti reference to ‘ carana ’ will have to 
be declared as without any purpose. 

To this we say in reply that conduct is involved in 
all actions, including sacrifices, and is therefore not use- 
less. On the contrary, Smrti tells us that one who 
lacks good conduct has no claim to perform sacrifices, 
and that he would not be purified by the Vedas. This 
means that conduct which is said to belong to a person 
must also be said to be involved in actions, though it 
may produce its own additional result aiong with the 
effects of actions. So there is no harm if the word 
‘ carana ’or ‘conduct’, is said to be indicative of the 
remainder of works, which according to Karsnajini is 
the cause of anew birth. Carana by itself, asa quality of 
mind and without reference to works, will not be the 
cause of birth. To hold that this is so when the causal 
connection between works and birth is obvious, is to 
crawl on knees, when one can afford to run with the legs. 


BHigeSd Tala J Mae: | Le 


[ Sukrta-duskrte—good deeds and evil deeds; eva—only; 
its—thus ; tu—but; Badarih. | 

Badari says that (carana) means good and evil 
deedsonly. 11 

The word ‘carana’ which comes from the root ‘car’ 
indicating action, means, in general, the same thing as 
performance or deeds, according to Badari. This very 
word is used in ordinary language also to denote a per- 
son who performs holy deeds such as sacrifices. If, in 
spite of this, a distinction is sometimes made between 
carana and works, it is simply analogous to the distinc- 
tion between a Brahmin and a Parivrajaka or a sannyasin, 
who is a Brahmin still. We therefore say in conclusion 
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that good or bad ‘ carana’ means the praiseworthy or 
blameworthy character of works. 


2 afretaratraag | (22-22 ) 
aiaetanianay wag LR 


[ An—not ; istadi—the isti sacrifice and others; kdringm— 
of those who perform; api—also; ca—and; Srutam—is said by 
Sruts. | 

Sruti says that those who do not perform sacrittces 
also (ascend to the moon). 12 

A passage in the Kausitaki Upanisad (1, 2 ) states 
that all those who depart from this world go to the 
moon. Besides, we have already seen under Sitra 1 of 
Pada 1 of this Adhyaya that it is the fifth oblation that 
becomes the body. And as the first oblation consists 
of going to the moon, the pirvapaksin concludes that 
not only those who perform the sacrifices, but those 
also who do not perform them ascend to the moon. The 
possible objection that itis futile to perform holy deeds, 
the pirvapaksin tries to remove by saying that the 
people who do not perform the sacrifices go to the moon, 
but have no experience of pleasure or pain there. 


dana AGAMA Talaaata | 22 


[ Samyamane—in the region of the god of death; tu—but; 
anubhiiya—having experienced; ttaresam—of others; aroha- 
avarohau—ascent and descent; tad—that; gati-darsanat—the 
course being declared by Sruti. | 

The others however ( descend ) after experiencing 
(misery )in the region of Death ; such is their ascent 
and descent, as declared by Sruti. 13 

It is not however true that all people go to the 
moon. Those only go there who have to enjoy the 
fruits of their actions. Who else will go there, if there is 
nothing to be done except to return? Does any one climb 
on a tree only for the purpose of coming down? He 
climbs it because he wants either to collect some fruit 
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cr blossom. The pirvapeksin also admits that there 
isno enjoyment in the moon for those who do not 
perform the sacrifices. As a matter of fact, instead of 
going to the moon, such people go to the region of 
Yama, the god of death, in order to suffer the tor- 
ments which would arise as the result of their evil deeds. 
And then they come back again to this world. Yama 
himself tells Naciketa that those who are careless and 
deluded by wealth and those who think that this is the 
only world, fall under his sway again and again, and 
that there would arise no other world before their eyes 
(Ka. 1, 2,6). As said elsewhere, the region of ‘ Yama 
is the gathering-place of such people’ (Rg. Sam. 
10, 14, 1). 
wala Tl 22 

[ Smaranti—Smrtis say this ; ca—also. | 

The Smrtis also say this. 14 

Authorities like Manu, Vyasa and others tell us, 


in the legends of Naciketa and others that people suffer 
for their evil deeds after going to the abode of Yama. 


ala Fata <4 

[ Api—even ; ca—and ; sapta—seven. ] 

And (we are teld that there are )also seven (hells). 15 

Writers of Puranas tell us further that there are 
seven hells, Raurava etc. by name, where the evil-doers 
suffer for their deeds. How can such people ascend tc 
the moon? Now, one may ask if the seven hells are 
under the supervision of Yama or under officers such as 
Citragupta and cthers. To this the next Sitra comes 
as 2 reply. 


camila a aeeararerafaaha: | 8 
[| Tatra—there ; api—even ; ca—and ; tad—that ; vyapara— 
activity ; avirodhah—lack of contradiction. | 
Due to his activity there also there is no contra- 
sion. 16 


I EE 
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Citragupta and others being in the service of Yama, 
there is no contradiction. 


faaraantta & THdatg | 20 


[ Vidya-karmanoh—of knowledge and works; iti—so; tu— 
but ; prakrtatvat—on account of the topic undér discussion. ] 

But ( by neither of the two ways, viz.,) of know- 
ledge and works which are under discussion, ( do those 
who do not perform the sacrifices go to heaven.) 17 

In a chapter of the Chandogyopanisad (5, 3, 3), 2 
question is asked as to why the region of the moon is 
not peopled fully ; and the answer that is given (5, 10, 8) 
is that the wretched creatures who do not perform the 
sacrifices do not go over there either by the way of know- 
ledge or by that of works. Theirs is the third way of being 
born and dead again and again. By way of explanation 
we are told in subsequent passages (5, 10, 1 and 5, 10,3) 
that knowledge leads us there by the way of the gods, 
and that works of public utility, alms, and sacrifices lead 
us by the way of ie fathers, but that those who have 
neither knowledge nor works are denied entrance on 
either of these paths, and are therefore constrained to 
go round the third path of perpetual births and deaths. 

It may be said that these people of the third cate- 
gory also must first be mounting to the region of the 
moon and then descending to become the small wretched 
creatures. But there is no purpose to be served thus; 
for they cannot enjoy in the ‘sphere of the moon. Besides 
if all men, irrespective of their good or bad deeds, were 
to reach the moon after death, a! the space there would 
soon be filled up. But this would entail contrary answer 
to the question referred to above. The question is not 
whether the region of the moon becomes full or not; it 
is as to why it does not become full. Naturally, the 
appropriate answer would be to say that people having 
neither knowledge nor works of merit or utility to their 
credit, do not go to the region of the moon. No doubt, 
to a certain extent it would be true to say that the 
region does not -ecome full because there is descending 
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even in the case of persons who perform sacrifices. 
But what Sruti emphasizes in telling us (5, 10, 8) is 
that there are people who can never ascend to the moon, 
for there is the third place reserved for them. 

As for the word ‘all’ in the Kausitaki Upanigad, 
we must understand it as qualifying those people who 
have got a claim to ascend. Whether all must go to the 
moon in order to have a new body in accordance with 
the statement regarding the five oblations, will be dis- 
cussed in the next Sitra. 


aT Tata TAIT | Le 

[ Na—not ; trttye—in the third ; tatha—like that ; upalab- 
dheh—being obtained. | 

Not in regard to thé third ( place, the rule should 
apply ); for this is what is available. 18 

The rule that water assumes the form of body at 
the time of the fifth oblation applies to the body of man, 
and not to that of an insect or moth. The bodies of 
these small creatures are obtained in a third manner, 
without going to the moon by either of the two ways 
referred to above. . Sruti only mentions that waters 
become man in the fifth oblation; it does not state that 
in the case where there is no fifth oblation they do not 


become so. But it intends to convey the meaning that 


the body of persons who have got the capacity to ascend 
and descend is made up of waters in the fifth oblation ; 
while in the case of thos: who have no such capacity, 
the body may be formed out of the combination of 
waters and any other element without reference to the 


fifth oblation. 
eraashy Tale | 23 


[ Smaryate—is remembered ; api—also; ca—and ; loke—in 
the world. | 


And among people also it is known from ( tra- 
dition ). 19 

We hear that Drona was born from a cup without 
mother, that Dhrstadyumna was born of fire, and that 


se 


. 
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Draupadi and Sita were born out of earth. This shows 
that the fifth oblation referring to woman is not required 
in the case of Drona, and that the fourth and the fifth 
oblations referring to man and woman are not required 
in the case of Sita and others, for the formation of the 
human body. So, we may expect that in other cases also, 
the body may be formed without reference to the number 
of oblations. The female crane, for instance, 1s 
supposed to conceive, without a male. 


TAAeT | Ro 

[ Darsandt—because it is observed ; ca—and. } 

And because it is observed. 20 

It is known that bodies of organic beings arise in 
four different ways, viz., from an egg, from a living being, 
from sweat, or from something which germinates. Bodies 
arising out of sweat and bodies which break through 
germination are obviously not due to sexual intercourse; 
and so it can be said that they arise without reference 
to the number of oblations. Now, whether the number 
of classes of beings is three or four according to Sruti 
(Cha. 6, 3, 1), will be seen in the next Sutra. 


THATS: AARACT | 22 


[ Trtiya—third; Sabda—word; avarodhah—inclusion ; 
samsokajasya—of that which springs from the heat of great 
grief’. | 

The third word includes that which springs from 
heat. 21 

The Chandogyopanisad makes no mention of the 
class of beings which arise from sweat, because it is in- 
cluded under that which comes from germination. The 
word ‘ udbbija * which means ‘ to come out by breaking 
open’ indicates the process of coming into existence 
which is common to both the classes. Hither they come 
into being by breaking open water, i. e., sweat, Or by 


SN es ee eee 
1. SarmSoka or great grief produces heat; and heat produces 
sweat. Therefore samSoka means sweat. 
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breaking open the earth. In the Aitareyopanisad, how- 
ever, the sweat-born beings and the beings born out 
of germination are mentioned as different, because the 
former have got locomotion and the latter have not. 
So there is no contradiction between Sruti passages. 


8 Aaa | ( RR) 
AAMSAM ATTA: | Xz 
[ Sabhdvya—similarity ; dpattih—acquisition ; upapatteh— 
as it is possible. | 

( The descending soul ) becomes similar (to akaéa 
etc. ); for this is possible. 22 

We now know that the souls of those who perform 
the sacrifices and other useful deeds go to the moon after 
death, live there to enjoy till their works last, and come 
back with some remainder of their works. As for their 
mode of descending, Sruti tells us (Cha. 5,10, 5) that 
they descend by the way they went up, viz., from. the 
moon to akaéa, and from akaéa to air. Then, they first 
become smoke, then mist, then cloud, and then rain down. 
The question to be answered in this connection is whether 
in their descent, the souls become identical with akaéa and 
other things, or become only similar to them. The 
pirvapaksin maintains that they become identical, for 
Sruti directly mentions it as the passing over of some- 
thing into something else. The passage ‘having become 
air, he becomes smoke’, clearly states that the soul first 
becomes air and then becomes smoke. 

To this we reply. It is impossible to hold that one 
thing becomes identical with another in the literal 
sense of the word. And supposing the soul becomes 
identical with akaéa, it will be impossible for it to 
descend to air; for we do not conceive that the akaéa 
will perish. So, in the absence of identity which is the 
direct meaning of Sruti, we have to understanc the 
Sruti passage as conveying to us the secondary idea that _ 
the soul becomes similar to akaéa, air, and other things. 
We must remember, however, that excepting the 
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relation of similarity, we should not think of any other 
relation, such as sathyoga, as existing between the 
soul and akaéa. For akasa which is. all-pervading is 
eternally conjoined with all things. So the only relation 
which the soul can establish with akaéa in its descent 
is that of similarity. In conclusion, therefore, we say 
that the watery body of the soul becomes exhausted, 
in its sojourn on the moon, and the remainder of it be- 
comes as subtle as akaSa. It then becomes like air, mist, 
and so on. 


& altaraabiang | ( 22 ) 
altatatar rata | 22 


[ Na—not; ati-cirena—for a long time; visesdt—on 
account of something special. | 

( The similarity of the soul with akaéa, etc. ) does 
not (last ) for a long time; for a special (reason is 
mentioned). 23 

What may be the length of time during which the 
soul stops at every stage in its descent and during which 
it becomes similar to akaSa, air, andcther things? As 
there is no definite Sruti statement on this point, the 
purvapaksin leaves it as an open question. We however 
thin that it must be staying at every stage for a very 
short time, till it falls to the earth in raindrops. We 
make this inference because, after having said that the 
soul enters into rice or barley, the Upanisad says, 
‘From here onwards the escape is fraught with pain ~° 
(Cha. 5,10,6). This clearly implies that all the earlier 
stages of the soul where the body is not formed were 
rather pleasant and easy, and therefore the descent must 
have been effected in a very short time. 


& wearlaigaraara | ( 8-0 ) 
geaatiag qaachrerntdg | 28 


[ Anya—other ; adhssthitesu—inhabsted ys purvavat—ltke 
before; abhilapat—on account of being told. 
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As before, ( the descending souls stop at rice, bar- 
ley, etc., which ) are inhabited by other (souls already ); 
because this is what is told. 24 

Another question regarding the descending souls 
awaits our solution. Are we to suppose that after their 
descent in drops of rain, the souls themselves become 
the immovable things such as rice, barley, herbs, etc., 
and enjoy their pleasures and pains, or that they simply 
come to rest fora while in these different shelters 
which have already been inhabited by dittcrent souls? 


The pirvapaksin says that if the souls can be born 
as dogs or hogs, in accordance with the effects of their 
works, there is no reason why they should not be born 
as plants as the result of the harm and killing done in 
sacrifices. Besides, Sruti and Smrti support this view. 


In reply to this we say that just as the souls do not 
become akaéa and air, but are endowed with similarity 
to these, even so the souls in their descent do not become 
the rice and barley plants, but merely come in contact 
with them. And just as, in their descent through akaga, 
air, mist, cloud, and rain, the souls donot enjoy the 
pleasures and pains, even so in their coming in contact 
with rice, barley, and so on, they cannot be said to have 
these experiences. For there is no reference to their 
good and evil deeds due to which we may say that they 
may be having pleasures and pains. Such an explicit re- 
ference to good or bad conduct as responsible for the kind 
of new birth, for instance, of a Brahmin, or of a dog, is 
made where it is necessary (Cha. 5,10, 7). In spite of 
this, however, we may say that the soul’s coming in 
contact with rice or barley, means its undergoing pleesure 
and pain of some sort. 


Besides, if we take the literal meaning of the words 
‘being born as rice’, it would mean that the souls 
which are so born will be destroyed when the corn is 
reaped, pounded, cocked, and eaten. How, then is the 
transmission of these souls possible, (Cha. 5, 10, 6) 
through food and semen? Hence what is meant by 
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saying ‘ becoming rice and barley, is that the souls 
become connected with these, even though the latter are 
already inhabited by other souls. 


We do not wish to deny therefore that the immov- 
able mcde of life’s existence is a way of experiencing 
misery. Sinful persons may come te suffer this mode of 
life. What we maintain now, in the context before us, 
is that the souls which return from the moon with a 
remainder of their works donot experience any pleasure 
or pains; for, they have a temporary contact with rice, 
barley, and other plants. 


~ -, 
AVgaa AA Aeqty! &4 
[ A-suddham—unholy ; iti cet—if it be said; na—not; 
§abdat—on account of Sruti. } 
If it be said that ( sacrifice is ) unholy, it is not so 
on account of Sruti. 25 


Let us turn now to the remark of the purvapaksin 
that the killing of animals in sacrifices might be respon- 
sible for the soul’s being born asa plant. We must 
note at the outset that our knowledge of duty and of 
the conceptions of right and wrong depends entirely on 
Sruti, because it lies beyond the capacity of the senses, 
What is considered right in one place or time may be 
considered wrong in another place or time. Certainty 
of knowledge in the sphere of Dharma arises from Sruti 
alone. The offering of an animal to Agni and Soma is 
sanctioned by Sruti, though it may be an exception to 
the general rule of non-killing. It is therefore free from 
being unholy. The sacrificial killing of animals is more- 
over favoured by men of authority and so can hardly be 
held as responsible for the soul’s being born as a plant. 
Besides, to be born thus is not like being born as a dog or 
a hog. For the latter kindof birth isspecially meant for 
those whose conduct is bad. No such mention is made 
with reference to being born as rice or barley plant. We 
therefore once again come to the same conclusion that 
the souls which descend from the moon do not literally 
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become plants, but come for a while to reside in the 
already inhabited plants. 


Tafaratttsa | 2& 

[ Retah—semen; sig—sprinkling; yogah—conjunction ; 
atha—then. | 

Then (occurs ) the conjunction (of the soul) with 
him who does the act of generation. 26 

The soul is afterwards stated to become that person 
who eats the food, viz., the rice or the barley, and who 
does the act of generation (Cha. 5,10, 6). The person 
eating the food may take a long time after his birth to 
do the act of generation. Can we therefore literally 
hold that the soul contained in the food becomes such a 
man after several years? What we must mean is that 
the soul comes in conjunction with such a man, as it did 
come in conjunction with a plant before. 


alt: IN | Ro 


{ Yoneh—from yoni; sariram—body. ] 
From yoni, a body (comes into being). 27 
Then there comes into being for the first time in 
the womb of the mother a body for the soul, so that 
according to the deserts, it should enjoy the pleasures 
and pains. This also shows that the bodiless soul had 
till now only contacts with plants and other things. 


V.E.8 


ADHYAYA THIRD 


PADA SECOND 


2 aearrnwrg | ( 2-8 ) 
ata atecte f 1 2 


[ Sandhye—in the intermediate place;  srsti—creation; 
aha—has spoken ; hi—for. ] 

In the intermediate place there is creation; for 
(Sruti) has said(so). 1 

In the preceding pada we have described the various 
stages of the soul’s journey through this samhsara. We shall 
now deal with the different states of the soul. Ina 
passage of the Brhadaranyakopanisad ( 4, 3, 10) we read 
that, ‘in sleep there are no chariots, no horses and no 
roads ; but that he creates them all’. Now the question 
arises whether this creation in a dream is as real as the 
world of the waking life, or is merely illusory. The 
purvapaksin says that it is real, because Sruti says that 
the soul is the creator of it. 

The state of dream, as the Upanisad says ( Br. 
4, 3,9) is said to be intermediate between this world 
and the next, because it gives neither the experience of 
this world nor that of the next. Or, it may be said to 
be intermediate between the conditions of wakefulness 
and deep sleep. 


fratart Fas Fares | 2 


[ Nirmatadram—to the creator ; ca—and ; eke—some ; putra- 
adayah—sons and others ; ca—and. ] 

And some say that ( the Atman is ) the creator (of 
things dear like ) sons and others. 2 

And some who follow the teachings of the Katho- 
panisad tell us that, in this intermediate state of dream, 
it is the Atman who ‘ keeps awake when all the senses 
are asleep, and creates various kamas or lovely things” 
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(2, 2,8). The word ‘kama’ in this passage does 
not mean any object of desire, so that the Atman should 
be thought of as capable of desiring only. It means 
lovely objects of desire such as sons and others, so that 
with reference to earlier passages where the granting 
of the boon for sons and cther things is promised (Ka. 
1, 1, 23 and 24 ), the Atman should be thought of as creat- 
ing the lovely objects. That_the creator is no other 
than the Prajiia or the highest Atman, can be very easily 
seen from both the context and the ending portion of 
the same section of the Upanisad. The description of 
the Atman begins with the statement, ‘ He whom thou 
seest as neither this nor that’ (1, 2,14), and ends with 
the statement ‘ That indeed is the bright, immortal Brah- 
man, in which all the worlds are contained, and beyond 
which no one goes’(2, 2,8). The creation in the 
dream is like the creation of the waking life, because the 
Atman is the creator of both. The Brhadaranyakopa- 
nisad goes a step further in identifying the two states, 
when it says ‘ This is the same as the waking; for what 
he sees while awake, he sees the same in sleep * (4, 3, 
14). Hence, the creation in dreams is real. To this the 
next Siitia comes as a reply. 


AAAA FT ReeaalaMoameaetcatd | 2 


[ Maya-matram—illusion only; tu—but; Kdrtsnyena— 
completely; an—not; abhivyakta—manifest; svariipatvat—on 
account of its nature. ] 

(The dream) however (is) only an illusion; for 
(its ) nature is not completely manifest. 3 


The world of dreams has not the slightest reality 
in it; it is merely an illusion. The conditions of place, 
time, causation, and circumstance do not apply to it, as 
they apply to real things. That is why a dream is con- 
tradicted, while a real thing is not. In the first place, 
there cannot possibly be any room within the body of a 
dreamer for chariots and horses. One may explain that 
the soul of the dreamer wanders beyond the body; and so, 


116 VEDANTA BXPLAINED 


he sees himself as walking and standing, as also the various 
objects as separated in space and as distinct from him. 
One may even cite in his favour the Sruti passage which 
states that the ‘ dream occurs outside the body ; away 
from the nest, the Immortal moves and goes wherever it 
likes ’( Br. 4, 3,12). But is it ever possible that a per- 
son who is sleeping should cover a distance of hundreds 
of miles in going to and in returning from a far-off 
place? A person may tell about his dream that he slept 
in the land of the Kurus, and awoke in the land of the 
Pancalas. But, as a matter of fact, he awakes in the 
land of the Kurus. The dreamer may imagine that he 
is going to a different place ; but the waking by-standers 
would say that his body is lying in the bed. At 
best, the things which appear real to the dreamer are 
like real things which he sees in the waking state, but 
are never the real things themselves. Sruti also declares 
that ‘ the dreamer moves about as he likes within his 
own body °( Br. 2,1, 18). And so, the Sruti-passage 
cited by the purvapaksin ( Br. 4, 3, 12) in order to show 
that the dreamer moves away from the nest must be 
taken in a metaphorical sense.’ He who mekes no 
changes in the body is supposed to make them outside. 
The knowledge of the spatial relations which arises in 
a dream is, therefore, mere illusion. 


In the second place, the temporal relations also do 
not hold good in a dream. A person sleeping during 
night may dream that it is day-time. Another lives 
through many years in his dream, though it lasts for 
a short time. Thirdly, in the absence of:the organs 
of sense there cannot be an adequate motive for any 
thought or action in a dream; nor can the dreamer be 
conczived to have any power to produce out of nothing 
chariots and horses in the twinkling of aneye. And, 
fourthly, what is created in a dream does not exist when 


1. Asa matter of fact, no movement need be attributed to 
the Immortal Being in order that something should be known or 
created. : 
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the dream is over. Not only does the waking life can- 
cel the dream, but one event in a dream is also cancelled 
by another. What appears as a chariot turns suddenly 
into a man, and the man again turnsintoa tree. ‘This is 
what is meant by the Sruti-passage that there are no 
chariots, no horses, no roads in a dream. Hence what 
appears in a dream is mere illusion. 


aang fe aaraad a afee: | 8 


[ Sicakah—that which indicates; ca; hi—for; Sruteh— 
From Sruti; caksate—tells; ca; tad-vidah—those whoknowthat.] 

And (the dream) is indicative ( of future events ) 
according to Sruti; those well-versed in (the science 
of dreams ) declare so. 4 


Notwithstanding the illusory nature of the dreams, 
they may be indicative of future events. The sight of 
a woman in a dream is considered as a sign of success 
in the work that is undertaken. (Cha. 5, 2,8). But the 
sight of a black man with black teeth indicates speedy 
death for the dreamer. Similarly, to see oneself as 
riding on an elephant is lucky, while to see as riding 
on a dorkey is unlucky, in the opinion of the experts. 
Certain other dreams which are caused by the power of 
mantras, deities, and so on, are also considered as hav- 
ing an element of truth, so far as the indication of the 
future is concerned. But what we hold in all such cases, 
apart from the fact of the indication of the future, is 
that what appears in a dream is unreal, inasmuch as it is 
contradicted by the experience of the waking life. 


In the light of this, the Upanisadic passage cited 
under Siitra 1 of this pada must be understood in a 
metaphorical sense. When we say that the plough is 
the support of the bullocks, what we mean is that the 
plough needs the bullocks for the purpose of tilling the 
land. Similarly, the creation in the dream, though 
supported sometimes by the objects in the waking life, 
is for the purpose of causing joy and fear to the dreamer 
in accordance with his good or bad deeds. So, in a way, 
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it is the dreamer who is the cause of the creation in the 
dream ; and it is this fact which the Upanisad describes 
(Br. 4, 3, 9) by calling him the creator of chariots and 
other things. 


Another purpose which Sruti wants to achieve by 
the description of the dreaming state is to indicate the 
self-lumiaous nature of the Atman. It is difficult to 
understand this in the wakeful condition, because the 
knowledge acquired in the waking life depends upon the 
contact of the objects with the senses, and upon the 
light of the Sun and so on. In dreams, on the other hand, 
no such conditions are required to make us feel that the 
Atman is dependent upon them for the sake of having 
knowledgz. if, in the dreaming state, the creation of 
chariots and horses is taken to be literally true, and if 
the contact of the objects and the senses also remains the 
same, there would be no difference between the dream 
and the waking life, and the problem of the self-lumino- 
sity of the Atman would be as difficult for apprehension 
as before. Hence, we conclude that the statement that 
‘there are no chariots and horses in a dream ° is a real 
and direct description of the dreaming state ; while the 
statement ‘ he creates the chariots etc.’, or the state- 
ment ‘ he creates all the objects of desire ° (Ka. 2, 2, 8), 
is a metaphorical description of the same. 


As for the contention of the pirvapaksin that the 
highest Atman alone is the maker of things in dreams, 
we say that it is untrue. For we hold in accordance with 
another Sruti-passage (Br. 4, 3,9), that it is the indi- 
vidual soul who, after the cessation in sleep of the 
activities of the senses, creates a subtle body of desires, 
and shapes the dreams according to the light of his 
buddhi and of his own caitanyaor consciousness. Nay; 
in the Kathopanisad itself, the so-called reference to the 
highest Atman as the creator of objects in dreams is, as 
a matter of fact,a reference to the individual soul ; for 
he is described as ‘keeping awake when the senses go to 
sleep’ (2, 2,8). No doubt, we admit that in the passage 
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which immediately comes after as a continuation of the 
passage just quoted, the same being is described as the 
‘ bright, immortal Brahman’. But this, we say, is in 
keeping with the fundamental Vedantic teaching that 
there is no distinction between the individual soul and 
the Brahman. It only voices forth the teaching contained 
in the Chandogyopanisad (6, 9, 4), viz., ‘Thou art that ’, 
and, therefore, it can still be said, as the purvapak3in 
has said, that the general subject-matter of the passages 
referred to in the Katha is Brahman only. We too may 
side with the pirvapaksin and say with him that the 
highest Atman is active in dreams; for, as the lord of 
all, the Atman is the support of the soul in all its states. 
What we maintain is that the creationin dreams is not 
real as the creation which consists of akaSa and other 
elements is. The latter also, as seen in Sutra 2, 1, 14, is 
not real. But the difference between the world of our 
waking life and the world of dreams is that, whereas 
the former lasts till the knowledge of Brahman as the 
soul of all does not dawn on us, the latter is sublated 
daily by the waking life. The dream therefore is a 
mere illusion. 


quien fated adt aea tafaqaar | & 


[ Para—the Atman; abhidhyanat—on account of medita- 
tion; 1u—but; tirohitam—hidden; tatah—from that; hi—for; 
asya—of this; bandha-viparyayau—bondage and freedom. ] 

But (it is) by meditation on the Atman ( that the 
qualities of the Atman which) are hidden, become mani- 
fest ; for it is from him ( the Atman ) that it (viz., the 
jiva, has got ) bondage and release. 5 

The piirvapaksin may bring forward the arguments 
in a modified form. Just as both the spark and the fire 
pessess in common the power to burn and to give light, 
even so he may say that the jiva and the Lord posszss in 
common the power to create and to know ail the things 
in the world. So, it is likely that the individual soul 
may create from his mere wishes real things like chariots 
and horses. 
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In reply to this we say that the jiva has obviously 
not got omniscience or omnipotence, even though it may 
be related to God, asa part is related to the whole. The 
divine attributes, although existing potentially, are 
hidden in the individual soul on account of avidya. And 
just as the sight of a blind man may be restored by 
means of amedicine, even so if a man wins the grace of 
God by constant meditation on Him, the divine qualities 
in him may become manifest and enable him to dispel his 
ignorance. In the absence of devotion and grace, on 
the other hand, the qualities do not manifest themselves. 
It is on account of this reason that the bondage and 
freedom of a man are said to be dependent on God. 
In other words, bondage means the ignorance of the real 
nature of God, while release means the knowledge of it. 
Sruti means exactly this when it declares that * with 
the knowledge of God, all fetters fall off; sufferings 
and the rounds of births and deaths come to an end; 
and by meditation on God the devotee acquires a unique 
glory which makes him completely satisfied’ (Sve. 1,11). 


aearntar ast | & 


[ Deha—body; yogat—on account of connection; vd—or; 
sah—that; api—also. ] 

Or that also (viz., the hidden condition of the qua- 
lities arises ) owing to its connection with the body. 6 


Or, it may be said that just as a spark of fire mani- 
fests its power of burning and light, even so the jiva 
may manifest its qualities. We must however remember 
that the qualities are hidden, because the soul is con- 
nected with the upadhis of body, mind, senses etc. 
These are the names and forms arising out of avidya, 
and so create the erroneous notion in the soul that it is 
not distinct from them. Naturally, the divine qualities 
of the soul are hidden also by these, in the manner in 
which fire is hidden by the wood in which it exists,.or 
by the ashes it produces. 
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In view of this, one may again say that it would 
be better to hold that the jiva and the Lord are separate. ' 
We shall at least be saved on this view from giving the 
additional explanation that they appear separate because 
the soul is connected with the limiting adjuncts. But 
it is impossible to hold, we say in reply, that the soul 
and God are separate. Sruti tells us that the highest 
‘ Divinity entered into those beings, in the form of the 
jivatman’ (Cha. 6, 3,2); and then again, Svetaketu is 
told, ‘It is the truth, the Atman; thou art that’ 
(Cha. 6,9, 4). The soul is not different from God, and 
yet its knowledge and glory being hidden on account 
of its connection with body, it will not be able to create 
out of its wishes such things as chariots and horses. 
And if the soul possessed this power, who would ever 
have an unpleasant dream? 


As for the Sruti-passage (Br. 4, 3,14) which, 
according to the pirvapaksin teaches us that the dreaming 
state is as real as the waking state, because the dreamer 
sees in a dream exactly the same things as he sees in the 
waking state, we have to remark that the dream is like 
the waking state because the mental impressions in the 
dream resemble the actual things. If dreams were as 
real as the waking life, the problem of self-luminosity of 
the Atman would be as difficult for apprehension as it 
is in the waking life; but we have already referred to 
the Sruti which definitely says that chariots and horses 
in a dream have no real existence. Dreams therefore 
are illusory only. 


 aqararany | (9—-< ) 
TMA Aly Egat FT| © 


[ Tat— that ; abhavah—absence ; naddisu—in the veins; tat- 
Sruteh—on account of Sruti regarding that; Atmani—in the 
Atman ; ca—and. | ; 

(Sleep, i. e., ) the absence of dream ( occurs ) in the 
nadis and the Atman ; Sruti declares like that. 7: 
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After having discussed so far about the state of 
dream, let us now deal with the state of sleep with 
reference to the passage, ‘ When the jiva is resting in 
sound and dreamless sleep, then it means that it has 
entered into the nadis’ (Cha. 8,6,3). ‘ Through the 
nadis the soul moves into the pericardium and takes rest’ 
(Br. 2,1,19). ‘In dreamless sleep, the soul is in nadis ; 
he then becomes one with prana’ (Kau. 4,19). ‘ He 
rests in the akaSa which is within the heart ° (Br. 2,1, 17). 
‘He becomes one with the Sat; he becomes absorbe 
within himself’ (Cha. 6, 8,1,). And, ‘ Embraced by 
the highest Atman, he knows nothing which is inside 
or outside ’( Br. 4, 3, 21 ). 

Reading these several passages, there arises the doubt 
whether the soul resides during the condition of dream- 
less sleep in one of the three independent places, viz., 
the nadis, the pericardium, and the Brahman, or whether 
it resides in only one place which is constituted by all 
the three taken together. The piirvapaksin holds that 
there are three different places for the souls to sleep. 
And though all of them serve one and the same pur- 
pose, they are independent of each other; just as rice 
and barley which can be used severally for preparing 
the ‘ purodaéa ’ or the sacrificial cake, are separate from 
each other. That the purpose is the same is again indi- 
cated by the locative case in which all the three places 
have been used. No doubt, strictly speaking, from the 
point of view of grammar, the locative is not used in 
all the passages quoted above. For instance, the word 
‘Sat’ in the passage, ‘He becomes united with the 
Sat’, is used in the instrumental case and not in the loca- 
tive. But this is immaterial; for the sense we have 
out of it is that of the locative,on account of the sub- 
sequent sentence, ‘ finding no rest anywhere else, he 
takes rest in prana, (Cha. 6, 8,2) where prana means 
Sat. Nay, we find that the word ‘Sat’ also is directly 
used in the locative a little further in the same context ; 
‘ Being absorbed in the Sat, they do not know that they 
are so absorbed *(Cha. 6,9,2). In short, the same 
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state of deep sleep in which all cognition is suspended 
being mentioned in the three places, the soul can be 
said to resort to any one of them. 


As against this, we hold that Sruti intends to mean 
that the soul resorts in deep sleep to all the three places 
taken together. For if it were to resort to one, it means 
it does not resort to the remaining two places ; but this 
is to contradict the Sruti. The unity of purpose is no 
consequence of the use of the same case; nor is the 
freedom of choice on the part of the soul to sleep in 
any one of the three places, a consequence of the 
unity of purpose. On the-contrary, one and the same 
case may be employed with reference to different 
things having different purposes, and yet the several 
things may be used simultaneously and without any 
option. For example, a man who is sleeping on the 
couch can certainly be said to sleep in the palace at the 
same time, if the couch is placed in the palace. Similarly, 
it is possible for the soul to sleep at the same time 
in the nadis, in the pericardium and in the Brahman. 
This is what the Sruti (Kau. 4, 19) says by combin- 
ing the nadis and the prana in one sentence. That 
prana means Brahman, we have already seen in Brahma- 
Siitra 1, 1, 28. So, if we are not to contradict the Sruti 
which speaks of Brahman as the place of deep sleep, 
all references in other passages to the nadis (Cha. 
8, 6,3) must be construed as meaning that the soul 
resorts to Brahman through the nadis. We-can still use 
the word ‘ nadis’ in the locative, but mean by it not an 
independent place of sleep, but as one leading the soul 
into the Brahman ; just as a man going into the sea may 
do so through the water of the Ganga. 


Now the purpose of the passage is not to describe 
the state of deep sleep, but to eulogise the path which 
leads the soul from the nadis to the Brahman. We are 
told that the soul becomes free from all evil as soon as 
it ‘ becomes united with the light ’ contained in the 
nadis ( Cha. 8, 6, 3). Now, this light may be the light 
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of the bile in the nadis, on account of which the sense- 
organs become overpowered, and the soul becomes 
unable to see the objects of sense. Naturally, he is free 
from pleasure and pain, as also from merit and demerit. 
Or, better still, the word ‘ light ’ means the Brahman, 
as the Brhadaranyaka says (4,4, 7). And then the pass- 
age would mean, as another passage from the Chan- 
dogya means (8, 4, 1), that the soul will be free from 
all evil on account of its union with Brahman through 
the nadis. So it is not the nadis themselves taken 
independently, but the Brahman taken along with nadis, 
which is the place of deep sleep. 


The pericardium also, in a similar way, along with, 
but in subordination to Brahman, becomes the place of 
sleep. To start with, the akaéa within the heart is said 
to be the place of sleep ( Br. 2,1, 17); but a little fur- 
ther, the pericardium (puritat ), that is the membrane 
which covers the heart, is said to be the resting place 
(Br. 2,1,19). So, just as a man living in a town can 
be said to live within the walls of the town, even so 
the jiva sleeping within the aka&a of the heart is said 
to sleep in the heart or the pericardium itself. And 
when we note in this connection what we have already 
proved, (Brahma Sutra 1,3, 14) that the ‘dahara’ or the 
akaé2 within the heart is Brahman, it will be clear that 
the place of sleep is once again the Brahman, which is 
however mentioned this time with the pericardium. 
That the nadis and the pericardium are again, in their 
turn, to be taken together, is directly mentioned in the 
passage, ‘ he moves through the nadis and rests in the 
puritat ’(Br. 2,1,19). All this means that the nadis, 
the pericardium and the Brahman are to be taken toge- 
ther as constituting the place of sleep. And among these 
three, Brahman being the innermost and the only intelli- 
gent reality, as is clear from the words ‘ Sat ’, “ prana’ 
and ‘ prajfia’ used in the Sruti-passages quoted in the 
beginning of the discussion of this Siitra, Brahman alone 
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is the abiding place of deep sleep, while the nadis and 
the pericardium are only gates leading to the Brahman. ' 


The nadis and the puritat are further distinguished 
from Brahman by the fact that they are, strictly speaking, 
the places where the upadhis of the jiva, such as the 
sense-organs and others, find their rest in sleep. As for 
the upadhiless jiva, Brahman too can hardly be said to be 
its resting place ;* for being not different from Brahman, 
the jiva abides in its own real glory. To say that it 
abides in Brahman is not to suppose, as the language 
suggests, that the abode and that which abides are two 
different things, but that the two are absolutely iden- 
tical. As tha Sruti says,‘ The jiva becomes one with 
the Sat, merged in himself *, that is, merged in his cwn 
real form ( Cha. 6, 8,1). Asamatter of fact, at no time 
and during no state, can the individual soul cease to be 
identical with the Sat or Brahman. But it is described 
as abiding in Brahman, and as being in its real nature 
when it goes into deep sleep, because it is then free 
from its limiting adjuncts; whereas during the waking 
and the dreaming states, it appears as if the jiva is differ- 
ent from the Brahman, because its real nature is clouded 
by the limiting adjuncts. 

Now, even if we suppose that the three places are 
severally and optionally resorted to by the soul, the 
cessation of specific cognitions must be the common fea- 
ture of deep sleep in all of them. But so faras the nadis and 
the puritat are concerned the presence of upadhis in them 
means necessarily the presence of the knowledge of the ob- 
jects of sense, ‘ Where there is duality’, as the Sruti says, 
* one sees the other’ (Br. 4,3, 31). There is no reason 


1. Thus we have shown that all the six Sruti-passages 
quoted at the beginning of this Sutra point out unanimously 
that Brahman alone is the resting place in deep sleep. 

2. If the jiva and Brahman are identical, it is a metaphor 
to say that Brahman is the support of the jiva. The nadis and 
the puritat, on the other hand, being the support of the upadhis 
only, it is impossible even to say metaphorically that they are 
the support of the jiva. 


126 VEDANTA EXPLAINED 


why there should be the cessation of knowledge. On 
the other hand, when the soul becomes united with 
Brahman in deep sleep, and there reigns oneness, ‘ How 
should he see another?’ (Br. 4,5,15). It may be sug- 
gested that the absence of cognition may result even 
when the soul is resting in the nadis and the puritat, 
if the objects to be cognized or the upadhis themselves 
remain far removed from the soul. But this is possible 
if the soul is believed to be limited. Visnumitra, for 
example, will not be able to see his home when he is 
staying in foreign land. But the limits of the soul are 
the limits of the adjuncts. Otherwise, the soul is un- 
limited ; and it is only when the soul becomes one with 
Brahman and free from adjuncts, that it does not cognize 
anything other than itself. 

So, finally, when we say that Brahman along with 
nadis and puritat is the place of deep sleep, we do not 
say that a summation of the three places is necessary. 
We achieve nothing, as a matter of fact, by mentioning 
that the nadis and the puritat are places of sleep, beyond 
knowing that they are only the gates of Brahman. To 
know, on the other hand, that Brahman is the abiding 
resting place of the soul in deep sleep, is to know that 
the soul is identical with Brahman, and that it is there- 
fore unconnected with the waking and the dreaming 
states, of life. The Atman only is therefore the place 
of deep sleep. 


HA? AALASTATA | < 

[ Atah—hence ; prabodhah—awakening ; asmat—from this. } 

Hence the awakening ( of the soul ) from this (i.e. 
Brahman). 8 

That the Atman only is the place of deep sleep is 
also proved by the Sruti-passages which tell us that the 
awakening of the soul takes place from the Atman again. 
To the question * Whence do they come back?’, we get 
the answer, ‘ Like sparks from fire, the pranas come forth 
from the Atman’(Br. 2,1, 1620). Or, as another 
Sruti says, ‘ They come back from the Truth, and yet 
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know not that they do so’ (Cha. 6, 10, 2). Nowhere do 
we read that the soul awakes sometimes from the nadis, 
sometimes from the pericardium, and sometimes from the 
Atman. The place of sleep therefore is the Atman. 


2 BAlarafaaechaea ney | (% ) 
a UT g KAtgeafaaegiataes: | 8 

[ Sah—he ; eva—only ; tu—but ; karma—action ; anusmrti— 
memory ; Sabda-vidhibhyah—on account of word and precept. | 

But the same (soul is awakened); because of action, 
remembrance, Sruti and precept. 9 

The Atman may be the place of deep sleep. But 
the soul which is awakened from sleep may not be the 
same, as the pUrvapaksin maintains. Just as the same 
drop of water can hardly be picked up after it has been 
once mixed up with a large quantity of water, even so 
the piirvapaksin thinks that the soul which returns from 
Brahman may be Ivara or some other soul, and not 
necessarily the same soul which became merged in the 
bliss of Brahman during deep sleep. 


Against this we reply that it must be the same per- 
son who goes to sleep and awakes. Otherwise, in the 
first place, if work left unfinished by one person before 
sleep, is to be taken up and finished by different persons 
after sleep, who should enjoy the fruit of sacrifice, as 
told in the Veda? Secondly, it is impossible that one 
should remember what another man has seen before. 
Besides, the person who awakes from sleep would not 
have the usual sense of personal identity, and so would 
not be able to express it in words, ‘ I am the same person 
I was before’. Sruti also declares that the same per- 
son who goes to sleep rises again (Br. 4, 3, 16); “All 
these beings visit the world of Brahman every day, and 
yet do not know that they are doing so’ ( Cha. 8, 3,2); 
“Whatever these creatures are, whether a lion, a wolf and 
so on, before sleep, they are exactly the same when they 
awake * (Cha. 6,9,2). Fourthly, injunctions regarding 
works and knowledge convince us that the same persons 
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who go to sleep after doing work must wake up for 
enjoying the fruit; otherwise the injunctions wili have 
no purpose to serve, and people may get final release by 
merely sleeping. Fifthly, if the person who awakes is 
some other than the person who sleeps, then he must be 
coming into a new body after leaving his former body. 
But this would mean that his former body will be use- 
less for activity on account of the absence of soul in it. 
At is idle to suppose that the souls of two persons who 
goto sleep will arise in each other’s body. To hold 
‘again that a being, whether man or God, who has got 
his release from body and from avidya, comes back in a 
body, is to hold the release itself as short-lived. And 
finally, the belief that the person who awakes is different 
from the person who sleeps, is doubly disastrous. It 
makes one responsible for what he has not done, and 
allows another to go free even though he ought to have 
been held responsible for what he hasdone. From all 
this it follows that the person who awakes is the same 
who goes to sleep. 

Now it is true no doubt that the same drop of 
water cannot be taken out of a large quantity of water 
in which it is mixed. But this does not apply in the 
case of the souls. For one soul is distinguished from 
others in point of specific works and knowledge. Perhaps 
man wil! not be able to make this distinction b=tween soul 
and soul, but God is; just as the flamingo is reported to be 
able to separate milk from water when the two are mixed 
together. Besides, the comparison of the soul with a 
drop of water is not apt at all; because we have repeat- 
edly pointed out that the soul is not different from the 
highest Atman ; and that it is the latter which, on ac- 
count of its connection with upadhis, is only metapho- 
rically known as the soul. And it is the difference in 
upadhis ' again which accounts for the difference between 


1. But it cannot be said that there is a similar difference 
of upadhi between the sleeping and the waking conditions of 
man, so that it will leave us free to expect that another soul will 
arise when one has gone to sleep. 
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one soul and another. So far as the two states of 
sleep and wakeful life are concerned, it is the same 
upadhi which is present in different forms. We cancall 
them as the earlier and the later stages of the same life, 
oras related to each other as cause and effect, or as 
seed and plant. We are therefore prevented" from say- 
ing that the soul which rises is different from the soul 
which sleeps. 


@ gasqaqatyaey | (20) 
grasduafa: aftaara | 2° 

| Mugdhe—in swoon; ardha—half; sampattih—union ; 
parssesat—from what remains. ] 

Swoon has partial affinity (with sleep, we know 
this ) from what is residual. 10 

As for the condition of swoon, the purvapaksin 
maintains that inasmuch as there are only four states viz., 
the wakeful, the dreaming, the sleeping, and the giving up 
of the body, and inasmuch as neither Sruti nor Smrti 
mentions the fifth, swoon must be one of these four 
states only. 

To this we reply that swoon cannot be the same as 
the wakeful condition. For a man in swoon cannot rer- 
ceive external objects. His inability to perceive objects 
as the result of excessive pain, for instance, cue to the 
blow of aclub, cannot be compared to a man’s being 
unmindful to other objects on account of his being 
completely engrossed in some one object, for instance, 
in making an arrow. For there is absence of consciousness 
inaswoon. The arrow-maker will say that he was 
conscious of the arrow only; the man who comes out of 
the swoon will say that he was conscious of nothing. 


1. The gross and the subtle bodies in the waking and the 
sleeping conditions are causally connected as seed and plant. 
Whichever of them is the cause and whichever the effect, the 
relation between effect and cause is that of identity. So, it 
follows that there must be the same soul in both the waking 
and sleeping conditions. 


V.E.9 
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Besides, however intense the concentration may be on a 
particular object the waking man keeps his body erect; 
the body of a man in swoon falls flat to the ground. 
Hence a person in swoon is never awake. 


Being completely unconsious, the person in swoon 
cannot also be said to be dreaming. Nor is he a dead 
person; for he breathes and remains warm—a fact which 
is ascertained by people by placing their hand on his 
chest, and by holding it at his nostrils; and it is likely 
he may regain consciousness if cold water is sprinkled 
over him. It is likely he may even die. But once he goes 
to the region of Death, he will never return. 


Nor can we say that a man in swoon is in deep 
sleep. For though the former may not breathe 
sometimes or a long time, his body trembles, his face 
gives aghastly appearance, and his eyes may remain wide 
open. The latter, on the other hand, appears to be lying 
in peace ; the breathing occurs at regular intervals; his 
eyes are closed, and his body does not tremble. A gentle 
touch of the hand may awaken a sleeping person; strokes 
of a stick may b2 insufficient to bring back a swooning 
person to consciousness. A blow on the head may be 
the cause of swoon; while the cause of sleep is simple 
fatigue. Besides, people, in general, do not hold that 
sleep is the same as swoon. 


The only conclusion we can therefore arrive at is 
that swoon and sleep are in partia] agreement with each 
other, so far as absence of consciousness is concerned. 
Otherwise they are different from each other, as shown 
above. Upon this, someone may contend that there is 
not only partial but perfect agreement in both the states, 
and may cite in his support passages from Sruti, which, 
he thinks, will show us that the individual soul is no less 
identical with Brahman in swoon than in sleep. Neither 
in sleep nor in swoon, he will tell us, does the soul 
become aware of itself as being happy or otherwise. The 
Sruti-passages cited are: ‘ During sleep, he becomes one 
with Brahman ° (Cha. 6, 8, 1); ‘ A thief is not called a 
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thief, then’ (Br. 4, 3, 22); ‘ Day and night, old age, death, 
gtief, good or evil deeds do not pass that bridge of 
Brahman ’ ( Cha. 8, 4, 1). 


To this we reply. Swoon has no agreement with 
the Brahmanic condition; for it is the opposite of con- 
sciousness. As shown above, it has got only partial 
agreement with sleep ; and we may now say that it has 
got a partial agreement with death also, inasmuch as 
swoon may prove to be the gate-way to death. Ifa por- 
tion of the Karma remains to be enjoyed, speech and mind 
return to the swooning man; otherwise the breath and 
warmth leave him altogether. That is why people who 
know the Brahman call the swoon as partial sleep. We 
may call it as the fifth state in life, though it does not 
occur very often. Yet, it is known to people and espe- 
cially known to medical men. 


4 sHafomfracy | ( 22-22 ) 
a waraaisty qearrafos war fe 1 28 


[ Na—not; sthanatah—on account of place or upadh:; 
api—ever; parasya—of what its transcendent ( Brahman); 
ubhaya—both ; litigam—characteristic; sarvatra—everywhere ; 
hi—for. | 


Not even because of upadhis also, Brahman can 
have both the characters; for everywhere (Sruti means 


this). 11 

Let us now ascertain the nature of Brahman with 
which the individual soul becomes united in sleep, on 
account of its being bereft of the limiting adjuncts. 
Brahman is sometimes describ2d as possessing “all actions, 
all desires, all tastes, and all odours’ (Cha. 3, 14,2); it 
is also described as ‘neither large nor small, neither 
short nor long etc.’ (Br. 3, 8, 8). In view of this, shall 
we say that Brahman has a double nature, or that it is 
saguna or nirguna? The purvapaksin says that in view 
of the Sruti-passages, Brahman has got a double nature. 
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To this we reply. It is impossible to admit that 
Brahman possesses the double nature. For it is a con- 
tradiction to say that one and the same thing has and has 
Not certain qualities. It is impossible again that the con- 
nection of a thing with certain adjuncts should endow 
that thing with an altogether different quality. The 
white crystal does not become red, even though a red 
thing is placed by its side. That the crystal appears as 
red is however an illusion only. In the case of Brahman, 
the adjuncts themselves are unreal; and so the saguna 
aspect of it is doubly erroneous. Brahman therefore is 
absolutely devoid of any difference and quality. ‘It is 
without form, sound, touch, and decay’ (Ka. 1, 3, 15). 


a Raleta Faq aerHAATATATT | LR 


[ Na; bhedat—on account of difference; ite cet; na; pra- 
tyekam—regarding each ; a-tad—not that ; vacanat—being told.] 

If it be said that it (Brahman) is not so, (i. e. nirguna 
only) on account of difference (mentioned in Sruti), we 
reply that (the objection) is not (correct) because every 
time (the difference is pointed out), it is not so(i.e. 
saguna,). 12 

It may again be contended that madhu-vidya and 
others have described Brahman as having different forms. 
It is said to have four feet (Cha. 3, 18, 2); sixteen parts 
(Pra. 6, 1); attributes like ‘ Vamanitva’' and others (Cha. 
4, 15, 2); the three worlds are its body (Br. 1, 3, 22); 
and Vaiévanara is its name (Cha. 5,11, 2). So notwith- 
standing its nirguna character, we must say that Brahman 
is qualified by differences or is saguna also, on account of 
its limiting adjuncts. Otherwise all these Sruti-passages 
which attribute various forms to Brahman will have no 
meaning. 

The reasoning is wrong, we say. For every time the 
difference is told, Sruti is careful to tell us that differ- 
ence of form does not affect the nature of nirguna Brah- 
man. This is illustrated by the passage, ‘ This bright 
a ae a 


1, The quality of yielding the fruits of good desires. 
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immortal person in this earth, and this bright immortal 
person in the body, is the very Atman’ (Br. 2,5,1). 
The difference of form is for the sake of devotion only. 
> ie he! 
att aA | 23 

| Api ca—besides ; evarh—thus ; eke—some. ] 

Besides some (read their text ) thus. 13 

_ Besides those who follow the Kathopanisad express 
their view that Brahman has got only the nirguna charac- 
teristic after first censuring the view which ascribes 
difference to Brahman, ‘ This is to be achieved by mind 
alone; there is no difference here. He who will perceive 
any difference will move from death to death” (Ka. 2, 
1,11; cp. Br. 4,4,19). We find the same thing in 
another Sruti-passage: ‘The enjoyers, the objects of 
enjoyment and the ruler, constitute this Brahman in 
three-fold ways ° (Sve. 1, 12). 

But why is it, it may be asked, that Brahman is 
asserted as having no form when there are Sruti-passages 
which describe Brahman as having forms also? To this 
the next Siitra comes as a reply. 


qeraed fe deraacatd | 8 

[ Ariipa—without form; vat—like; eva —indeed; hi—because; 
tat—that ; pradhanatvat—on account of being the primary. | 

(Brahman ) is without form indeed; for this alone 
is the primary meaning (of Sruti). 14 

Under Brahma-Siitra 1, 1, 4, we have already 
proved that Brahman is not connected with Sathsara. 
It is this same truth, viz., that Brahman is devoid of all 
form, colour etc., that we learn from the following 
passages. ‘It is neither large nor small, neither short 
nor long’ (Br. 3, 8,8); ‘That which is without sound, 
touch, colour and decay’ (Ka 1, 3, 15); ‘ Akaga is that 
which manifests names and forms; that within which 
these are is the Brahman’® (Cha. 8, 14, 1); ‘That 
immaculate, celestial, unborn person 1s both inside and 
outside *(Mu. 2,1,2); ‘It is that Brahman which 
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1s without cause and effect, which bas no inside or out- 
side, which is the self of all, and which is omniscient 
and emn present’ (Br. 2, 5, 19). As for the other 
passages which describe Brahman as endowed with form, 
wo shculd ncte that they domot aim at describing the 
nature of Brehman, but are only useful for the purpose 
of devotion to it. We may accept them for what they 
mean, so long as they do not ccntradict passages as are 
cited above, but when there occurs a contradiction, the 
passages which aim at pointing out the Brahman as 
nirguna, must be accepted as having greater force than 
thore whose aim is to recommend the worship of 
Brahman under some form or another. 


WRIA MAcTZ A | kM 


[ Prakasa—light; vat—like; ca—and; a-vaiyyarthyat— 
being not without meaning. | 

And like light (Brahman assumes forms as if), 
because ( Sruti) is not without meaning. 15 

Sruti is not wrong when it speaks of the forms of 
Brakman for the sake of devotion. Brahman may be 
said to assume these forms as if they are due to its 
contact with the upadhis of earth and others, just as 
the light of the sun or the moon which pervades the 
space is said to become straight or curved when it comes 
in contact with straight or curved things. But this does 
not mean that the character, which appcars to belong to 
Brahman on account of the upadhis, belongs to it on 
account of its real nature. Hence so Jong as eavidya 
exists, there exist the upadhis and the various forms as 
if ascribed to Brahman, as also the whole of the practical 
and Vecic life which allows room for the worship of 
saguna Brahman. 


Me A IAAT | 8& 


| Aha—has told ; ca; tanmatram—consisting of that. | 


And (Sruti) has declared (the Brahman) as con- 
sisting of that (i. e., intelligence). 16 
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Just as a lump of salt has inside or outside one 
saltish taste only and no other taste, even so Brakman 
is, inside or outside, nothing but a homogeneous, non-" 
differentiated intelligence. It has no other character 
except intelligence (Br. 4, 5, 13). 


casa Aa Ale waa | 


[ Darsayati—shows ; ca ; atho-api—and lskewise ; smaryate— 
told in Smrtis. | 

And Sruti shows so; and it is stated in Smrti. 17 

The following Sruti-passages expressly deny that 
Brahman has got any other characteristic. ‘Then comes 
the teaching by no, no’ (Br. 2, 3,6) which means that 
Brahman is neither with body nor without body; “It is 
different from the known effect and different frcm un- 
known cause’ (Ke. 1,3); ‘From whence both speech 
and mind turn away, being unable to reach it’ (ai. 2, 
9). We learn the same truth from the story that when 
Baskala asked Bahva thrice about the nature of Brahman, 
Bahva remained silent all the while, but said at last that 
Baskala was not understanding it though he got the 
answer thrice from him through his silence only. Calm 
and composed is the Atman; and it is this unccmmu- 
nicable experience of Brahman which was the meanir g cf 
Bahva’s silence. The Bhagawadgita proclaims tke Brah- 
man as the only ‘object of knowledge knowing which 
one attains immortality; it has neither beginning nor 
end, neither existence nor non-existence’ (13,12). In 
the Mahabharata too, God Narayana warns Narada not 
to believe that God is endowed with qualities, for they 
are nothing but his Maya. 


aa wt Ala Ballard | Le 


[ Atah—hence; eva; ca; upama@—comparison; siiryaka— 
reflection of the sun; adi-vat—like this and others. | 

Hence only the comparisons of the reflection of 
the sun and the like (are given to describe the 
Brahman). 18 
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It is because the Atman is pure intelligence, without 
any difference, transcending speech and mind, and is 
described negatively, that all the characteristics or the 
apparent differences in it are said to be due to upadhis. 
Just as the self-luminous sun or the moon appears as 
many because it is reflected in many waters, even so the 
unborn, intelligent Atman appears as many after he 
enters into different bodies and upadhis. 


The next Sutra will consider an objection to this. 


AFFAIR TA TAKAT | 23 
| Ambu-vat—like water ; a-grahanat—not known; tu—but ; 
na—not ; tathatvam—like that. | 
But there being no knowledge (of the existence of 


some tangible substance ) hke water (Brahman) is not 
like that (i. e. the sun ). 19 


Brahman cannot be compared with the sun. The 
latter may have a number of images reflected in water, 
because water, as such, exists as a separate material 
substance in a different place. The Atman, on the other 
hand, is not a material thing, and we cannot say that it 
resides in one place, and its adjuncts in some other 
place. On the contrary, the Atman is everywhere and 
all its upadhis are identical with it. 

The next Siitra is a reply to this objection. 


afyelanlactda ala guaaASeaTeay | Re 


[ Vrddhi—increase ; rhasa—decrease ; bhakivam—partici- 
pation; antar-bhavat—on account of being inside; ubhaya— 
both ; samarjasyat—being adequate ; evam—thus. ] 

Being inside (of the upadhis, Brahman can be said ) 
to participate in their increase and decrease; as the two 
are (mutually) agreeable (there is nothing inadequate). 20 


We must remember that comparison between two 
things is never intended to show that they are identical 
with each other; it is used only to point oul some 
common features of the two things, Besides, the 
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Sitrakara is not introducing a comparison of his own 
invention; he is merely expounding a comparison which 
he finds in Sruti, And the special point on which the 
comparison rests is the ‘participation’ on the part of 
Brahman in the increase and decrease of the upadhis. 
Just as the reflected image of the sun expands or contracts 
or trembles or divides itself as the water expands or 
contracts or trembles or divides itself, though the sun 
in the heaven remains the same and unaffected, even 
so the Brahman, in spite of its unchanging character, 
appears to participate in the changing attributes and 
conditions of the bodies and other upadhis, on account 
of its being within them. It grows or decreases, as 10 
were, along with them. So there is nothing wrong in 
this view. 


¢ 
TTATTT | VL 
[ Darganat—on account of declaration of Sruti ; ca—and. | 


And because Sruti declares (in the same manner, 
the comparison is correct). 21 

Besides, we read in the Sruti that Brahman first 
‘created beings with two feet, and beings with four 
feet and entered into them in the form of the bird i e. 
the jiva’ (Br. 2, 5,18; Cha. 6, 3, 2). Therefore the 
comparison mentioned in Sutra 18 is without any objec- 
tion. And hence, the conclusion we reach is that 
Brahman is nirguna only; it is neither saguna, nor nirguna 
and saguna both. 

Now, according to some people Sutras 11 to 21 
form two adhikaranas' and not one. The first is from 
OL 


1. The Sitras in the first adhikarana (from 11 to 14) will 
stand as they are. Sutra 15 of the second adhikarana will, how- 
ever, then, represent the viewpoint of the pirvapaksa. It will 
then mean that Brahman has not only existence, but intelligence 
also. Sitra 16 will then be the reply of the siddhantin. It will 
read as meaning that Brahman has existence only; and the attri- 
bute of intelligence, according to Sruti, is not incompatible with 
existence; neither is it different from -existence. Sutras 17 to 
21 will remain as they are. 
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Sutras 11 to 14, and the second from Sutras 15 to 21. 
The first deals with the discussion whether Brahman is 
without any form or is endowed with diverse forms. 
And after deciding that Brahman is devoid of any form, 
the second adhikarana deals with the question whether 
Brahman is mere existence or is mere intelligence or has. 
both existence and intelligence. . 

Against this we maintain that there is no necessity 
to have the second adhikarana at all. (1) If the motive 
be to refute the view that Brahman has both the aspects 
of saguna and nirguna, we say that it has already been 
achieved by the first adhikarana or by the Sutras 11 to 14. 
(2) Neither can it be said that the motive is to prove 
that Brahman has existence only, and not the character 
of intelligence. For in that case the teaching of the 
Sruti that Brahman is full of intelligence (Br. 2, 4, 12 ) 
will have no meaning. How can_the supposed non- 
intelligent Brahman be the internal Atman of the intel- 
ligent individual soul? (3) Nor, can it be said that the 
motive is to prove that Brahman is intelligent only, and 
that it has no existence. For this will contradict the 
Sruti which tells us that the ‘ Atman is to be under- 
stood by the character of mere isness’ (Ka. 2, 3, 13). If 
Brahman has no existence, can any meaning be attached 
to the proposition ‘ Brahman is intelligent °? (4) If again 
the motive be to prove that Brahman has both the cha- 
racters of existence and intelligence which are exclusive 
of each other, then it would mean that we are now con- 
tradicting what we have already proved in the first adhi- 
karana (Sutras 11 to 14), viz., that Brahman has no differ- 
ence in it. Nothing can possess two contradictory attri- 
butes. (5) And finally, if existence and thought are taken 
to mean one and the same thing, and not as two things, 
exclusive of each other, then the question, whether Brah- 
man possesses one or the other, or both, does not arise 
at all, and hence there would be no necessity of a sepa- 
rate adhikarana. For all these reasons, it will Le appro- 
priate, as we have done, to show that all the Sutras from 
11 to 21 form one adhikarana only, and to explain further, 
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as we have done, that while Sutras 11 to 14 repre- 
sent the Brahman as devoid of form, Sutras 15 to 21 are 
useful in telling us the same thing by pointing out that 
the Sruti-passages which speak of Brahman as endowed 
with forms on account of its connection with upadhis, are 
not, as a matter of fact, contradicting the Sruti-passages . 
which speak of Brahman as devoid of form. 

Now, it may be argued that the only purpose of the 
Sruti-passages which proclaim that Brahman is endowed 
with forms is to teach us indirectly that Brahman is in 
reality devoid of forms. But this too is not correct in our 
opinion. No doubt this may be true in scme cases. For in- 
stance, in a section of the Brhadaranyeka which deals with 
the knowledge of Brahman, the indriyas are mentioned as 
the several horses that are being yoked for the purpose of 
providing knowledge for the self. Taking into conside- 
ration all the animals, the senses can be said to be not 
only ten in number, but hundreds or_ thousands or end- 
less. The passage reads: ‘The Atman alone is all 
these ten, thousand, many and endless’; but the passage 
is immediately followed by words, ‘ This is the Brahman 
without anything inside or outside’ (2, 5,19). Obvi- 
ously, in a passage like this, the differences are_mention- 
ed only for the purpose cf cancelling them. But in the 
passages where the subject-matter is devout meditation, 
_ it will be wrong to say that the diverse forms are men- 
tioned only for being rejected afterwards. On the 
contrary, they are directly useful for meditation. For 
instance, after we are told that a man must first ‘ resolve 
to meditate ’ (Cha. 3, 14, 1), Sruti declares immediately 
afterwards that ‘ He consists of mind; prana is his body, 
and light his form’ (Cha. 3, 14, 2; Mai. 2,6). This 
means that the determinations of Brahman as mind, prana 
and light are to be utilized for the purpose of medita- 
tion. Besides, if aJl the Sruti-passages, without exception, 
were to aim at showing that Brahman is without any 
form, then there being nc occasion even to doubt that 
there may be certain passages which ascribe forms or 
differences to Brahman, there would be no necessity to 
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prove, as we have done in Sutra 14, that the real nature 
of Brahman is devoid of form. But we do find that 
passages recommending meditation on one or other form 
of Brahman, also speak about the result of such medita- 
tion. It is either the removal of sins, or the acquisition 
of power or glory, or liberation by successive stages. 
From all this, it is appropriate to hold that passages con- 
cerning meditation and passages concerning the nature 
of Brahman form two different groups altogether. 


But what, after all, must be the reason of our oppo- 
nent to hold that these two classes of passages must have 
one import only? If it be said that the desire to know 
the reality is the injunction which they have in com- 
mon, and which determines their common purpose, just 
as the sacrifice known as darSapirnamasa and the pra- 
yaja oblations are said to form one whole on account of 
common injunction. But as we have proved under 1, 1, 
4, passages regarding the nature of Brahman are state- 
ments about substance, and not injunctions regarding the 
performance of some acts. This also may be replied by 
our opponent by saying that destruction of duality con- 
stitutes the object of injunction. For unless this is done, 
no one will understand the true nature of Brahman. Just 
as the performance of certain sacrifices is prescribed to a 
person who desires to go to heaven, even so the destru- 
ction of this apparent world of names and forms is pre- 
scribed to him who wishes to have moksa. To put it in 
other words, just as whoever wishes to know the nature 
of an object kept in darkness must first remove the dark- 
ness, even so whoever wishes to know the true nature of 
Brahman must dissolve the appearance of plurality. The 
phenomenal world may have its basis in Brahman, but 
Brahman is independent of the phenomenal world. That 
is why the destruction of this phenomena] world of dua- 
lity wi)l enable one to have the cognition of Brahman. 


To this we reply. Let us know first of all the 
nature of the destruction of the world of duality itself. 
Is it similar to the destruction of solid ghee into liquid 
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form of it due to fire? Or is it the removal of the world 
of names and forms superimposed on Brahman through 
avidya by means of knowldge? Are we up to destroy 
an actual existing world or a fictitious one? If the for- 
mer, we are asked to do the impossible; for no one can 
destroy this actually existing world consisting of the five 
elements and beings. And if it could be done, the first 
person who got his release would have done it once for 
all, and there would have been left nothing of it for us 
to destroy. If it is the world of phenon.na of nemes 
and forms which is to be destroyed, then the only way 
to destroy it is the knowledge of Brahman which is con- 
veyed to us by such passages as, ‘ Brahman is one, with- 
out a second’; ‘It is truth; it is the Atman; thou art 
that ’ (Chi. 6, 2,1; 6, 8,7). The moment Brahman is taught 
in this manner, the knowledge that arises itself is able 
to remove the avidya and along with it the entire pheno- 
menal world of names and forms, just as a medicine 
should remove the disease of the eyes which causes the 
appearance of two moons. But so long as the know- 
ledge of Brahman does not arise as the result of its being 
taught, you will be unable to destroy the world or to 
know the Brahman, even if you say a hundred times 
‘Know the Brahman, destroy the world’. 

The objector may still ask if there would be any 
room for injunction, after the imparting of the know- 
ledge of Brahman though not before it, so that there should 
be a complete knowledge of the nature of Brahman or 
the destruction of the world. No, there is no necessity 
of any injunction at all, we reply. For the moment the 
jiva realizes the knowledge of Brahman, destruction of 
the world comes to be accomplished. The manifestation 
or the seeing of the rope means to have at once the know- 
ledge of the rope and the dissolution of the appearance 
of the serpent on it. There is no necessity of an injunc- 
tion for doing something so far as the knowledge of 
Brahman is concerned, not only because there is nc ob- 
ject other than Brahman with reference to which action 
is to be directed, but also because there is no dcer of the 
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action other than Brahman. The individual soul who 
appears to belong to the phenomenal world does not re- 
main as a separate entity when there occurs the realiza- 
tion of the Brahman, so that some kind of injunction 
regarding the dissolution of the world or the knowledge 
of Brahman should be directed untohim. If the soul is 
a part of the phenomenal world, it is dissolved along 
with it during the realization of the Brahman; if it is 
Brahman which is incapable of being the subject of 
injunctions, it realizes itself. In no case, therefore there 
is the possibility of any injunction with reference to 
the realization of Brahman. 

Now, expressions such as ‘ The Atman should be 
seen, heard or thought about’ may lead one to think that 
some actions are enjoined to be done with reference to 
the Atman. But this is wrong. For they do not show 
that these ‘actions are necessary in the formation of 
Atmajfana, they only direct our attention to it. We see 
this illustrated even in our ordinary life, when we use 
such phrases as ‘ Look here’, ‘ Listen to this’, we only 
wish thereby to direct the attention of some one to some 
object; we do not ask him to create knowledge of the 
object, or do something which will amount to or result 
in the cognition of it. That is why a person may not 
know an object even when he is face to face with it. 
All that a person who wishes to impart the knowledge 
of some thing, is required to do, is to show that thing 
itself to another. The knowledge about the thing will 
then arise of itself' in that person, in proportion to the 
importance and nature of the object and to the means of 
knowing it. Besides, the knowiedge of a thing is not 
altered by the introduction of an injunction in connection 
with it. To suppose one thing as another will either 


1. This is especially true in the case of Atma-jiiana. Some 
sort of activity, such as employment of the senses or reasoning 
may be necessary in having a full knowledge of the sensuous 
object. But no such thing is required for the Atma-jiiana ; for 
the Atman alone can know itself, and there is no difference bet- 
ween the knower and the known, and no need of any pramanas. 
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be a deliberately induced mental state or an illusion. ' 
As the knowledge of a thing depends on the thing itself 
and on the pramanas relevant to it, it is impossible 
that hundreds of injunctions will ever produce it or that 
hundreds of prohibitions will prevent it from being 
manifested. The knowledge depends upon the nature 
of the object and not upon the liking of a man. Hence 
there is no room for injunctions regarding Brahmanic 
knowledge. 


If again the sole end of the Veda is to recommend 
the doing or the non-doing of actions, then it would 
mean that Brahmagastra has got two opposite meanings. 
On the one hand, it will recognize the individual soul as 
being the subject of receiving injunctions and prohibi- 
tions, and on the other, it will accept the contradictory 
position that Brahman which is incapable of being sub- 
ject to any injunction, is the internal self of the indivi- 
dual soul. How can the soul which is subject to injunc- 
tion will at the same time be the same as Brahman 
which is not subject to injunctions? Moreover, the 
theory will involve many other inevitable defects. It 
will compel us to reject what is directly told, and accept 
what is not. We may cease to believe in the identity 
of the jiva and the Brahman which is taught definitely 
and directly, and believe without any reason that final 
release is the fruit of the accumulation of the unseen me- 
rits, juet as the attainment of heaven is of the perfor- 
mance of sacrifice, and that therefore the final release is 
only short-lived in character. Hence, we hold that the 
Sruti-passages concerning Brahman aim at the knowledge 
of it and not at injunctions, and that passages in which 
there are injunctions and prohibitions form a different 
portion of the Veda. 


1. If some one were tu give suggestions to his mind that 
the shell he sees is silver and come to form a belief accord- 
ingly, he will have nothing but a mental state. But without 
such inducement if he sees the shell as silver, it will be a case 
of illusion. In no case, the shell will be turned into silver. 


144 VEDANTA EXPLAINED 


And finally, even if we take for granted that pass- 
ages concerning Brahman aim at injunctions, it does not 
follow that passages giving the description of nirguna 
Brahman and passages giving the description of Saguna 
Brahman have one and the same kind of injunction. For 
the use of different words in the two passages indicates 
that the injunctions too are different. E. g., the ‘ seeing 
of the Atman’ in the context of the description of the 
nirguna Brahman has moksa as its fruit; while ‘the 
resolution to meditate® in the context of the descrip- 
tion of saguna Brahman has mundane prosperity as its 
fruit. There is no doubt the same injunction with 
reference to prayaja and darSaptrnamasa ; but this is be- 
cause the prayaja offerings are apart of the: other, and 
because the performer of the two is also one. But state- 
ments regarding the nirguna and saguna Brahman have 
no such common element. That is why it is not possible 
for one and the same person to meditate on the Saguna 
Brahman in some form (‘ light’, for instance, ) and at the 
same time to realize the nirguna Brahman and thereby to 
dissolve the entire world. Hence we conclude that there 
are two kinds of passages, one giving us the description 
of Brahman which is bereft of form, and the other of 
Brahman which is endowed with form. 

a 
& WadataathrRey | ( RR—Ro ) 
apace fe afetafa at aif az qa: | XR 

[ Prakrta— existing in a particular context; etavativam— 
being of this nature; hi—for; pratisedhati—denies ; tatah— 
after that ; braviti—speaks ; ca—and ; bhityah—again. | 

( The Sruti-words ‘ Not so, not so” ) deny (of Brah- 
man) its being of the nature under discussion; for 
( Sruti ) again declared thus afterwards. 22 

In the Brhadaranyakopanisad (2, 3,1), we are told 
that Brahman has got two forms, visible and invisible. 
Earth, water, and fire go to make the visible form, whether 
with reference to the human body or with reference to 
the cosmos ; wind and akaéa on the other hand, constitute 


ADHYAYA III, PA. Il, SU. 22 145 


the invisible form in them. We are further told that 
the essence of the invisible form of Brahman appears as 
the immaculate Purusa on the Sun, which, in its turn, is 
called the essence of the three elements or the essence 
of the visible form. Corresponding with this cosmic 
immaculate Puruga, the Upanisad speaks about the imma- 
culate Purusa in the pupil of the human eye, or of the 
essence of the invisible form of Brahman appearing in 
the essence of the visible form. The Purusa, or the 
Hiranyagarbha as he is known, is then described as 
variegated in colour on account of the desires in man, 
and as being the truth. Brahman being beyond these 
forms, the Upanisad tells us further that it cannot be 
described, and hence uses the words ‘ not so, not so’. 

Now here arises the question as to what it must be 
which is negated. The word ‘so’ in ‘not so” suggests 
to us that what is proximate to it in the context, viz., 
2ither the two forms of Brahman alone, or Brahman 
alone, or both of them, must have been negatived. The 
piurvapaksin thinks that as the negative particle ‘ not* 
has been used twice, it first negatives the two forms of 
the Brahman, and then the Brahman itself which posse- 
sses these forms. Or, Brahman being beyond mind and 
speech, so he thinks, is alone capable of being doubted 
and negatived; while the two cosmic forms being the 
objects of perception etc. are incapable of being nega- 
tived, The repetition of ‘not’ in this case is for the 
sake of bringing conviction to the mind. 

To this we reply. In the first place, the denial of 
something unreal is possible only with reference to some- 
thing real. It is with reference to a real rope that the 
unreal snake on it is denied. This means that after 
eliminating that which is unreal there remains something 
which is real. But if we deny both Brahman and its 
two forms, there will be a total void; and in the absence 
of any entity left as real the very possibility of denying 
even an unreal thing will not be there. This will then 
mean that even an unreal thing may be accepted as real. 

_In the second place, there cannot be any negation of 


V. E. 10 
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Brahman because it will go against what is intended to 
be told in the beginning of the chapter, ‘ Shall I tell you 
about Brahman?’ (Br. 2,1, 1); it will go against the 
censure which is made of those who think of ‘ Brahman 
as non-existent, as becoming themselves non-existing” 
( Tai. 2, 6); and it will ‘go against the entire Vedanta 
which speaks of the Atman and of the possibility of its 
knowledge from the fact of its existence (Ka. 2, 3, 13). 
That Brahman transcends speech and mind does not 
mean that it has no existence. When after very great 
toil, the Vedanta comes to the conclusion that ‘ Brahman 
is truth, knowledge and infinite ’; and that ‘ The knower 
of Brahman becomes the Brahman’ ( Tai. 2, 1 ), it sounds 
strange that it should all of a sudden expound the non- 
existence of Brahman. To believe this is to believe in 
the wisdom of spraying the dirt on one’s own body and 
then to wash it away. It is better, on the contrary, to 
avoid the dirt than to take a bath afterwards. The 
passage, ‘From whence all speech and mind turn away 
being unable to reach it’ (Tai. 2, 4) must therefore be 
construed as implying the existence of Brahman. This 
means that Brahman exists but transcends the distinc- 
tions of speech and mind, and that it is eternal, pure, 
intelligent, free, and the internal self of all. Hence the 
passage under discussion also (Br. 2, 3, 1 ) must be inter- 
preted as admitting the existence of Brahman, but as 
denying the existence of the two forms of Brahman. 

It is exactly this which we have seen at the outset 
of our discussion of this Sitra. The word ‘so’ (iti) in 
“not so, not so’ refers to the two forms which are 
proximate to it and not to Brahman which is remote 
from it, inasmuch as it is mentioned in the genetive 
case prior to the two forms. The proposition ‘ These 
are the two forms of Brahman” indicates that the main’ 


1. Though the nature of Brahman is the most important 
topic of all, here in this context, it occupies not the main but 
a subordinate position. And this is clear from the adjectival 
sense of the word Brahmanah i.e. ‘of Brahman’, as alsa from 
the substantive sense of the two forms. 
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topic of the discussion is the forms of Brahman and not 
the Brahman itself. But once the two forms are men- 
tioned, and there arises the desire to know the nature of 
Brahman thus endowed with the two forms, Sruti feels 
the necessity of making the distinction between the 
reality of Brahman on the one hand, and the unreality 
of the two forms on the other, by saying that the forms 
are negatived by the phrase ‘ not so, nct so’. We have 
already seen while discussing Sitra 14 of adhyaya 
second, pada first, that the effects as such have no real 
existence apart from their cause; and so by negativing 
them we can never negative the Brahman, because it is 
required as the substratum even for all the false super- 
impositions upon it. 

Now, if we admit that the fact of not touching the 
dirt is better than washing it away, some one may ask 
as to why it is that Sruti mentions first the two forms 
of Brahman and then intend to negative them. We reply 
that they are negatived because they are false, and that 
it is through this negation that the reality of Brahman 
is established. 


As regards the reason for using the negation 
twice, we may say that it is because both the visible 
and the invisible forms are to be negatived. Or, we may 
say that while the first negation is with reference to the 
five elements, the other is with reference to the desires 
inman. Or again, better still, the repetition of the 
negation is useful to exclude each and every thing that 
may be thought of to exist apart from Brahman as ficti- 
tious, and to convey thereby the knowledge that 
Brahman is the inner self of all. This would not have 
been achieved by a limited number of denials with refer- 
ence to a limited number of objects; for this leaves the 
possibility of there being some object other than 
Brahman, which may not be so negatived. In order 
therefore to exclude even this possibility of an excep- 
tion the repetition of negation is useful. It negatives 
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everything else except the Brahman; for the Brahman 
alone remains as it is with every negation. 


That this is the only conclusion can be seen by 
what follows in the Sruti-passage after the negation is 
made, viz., the reference to Brahman which is ‘ beyond’ 
(Br. 2,3,6). If the negation itself is to land us in 
complete void, what is meant by this reference to some- 
thing beyond? It means that after pointing out the 
existence of Brahman by negation, the Sruti explains the 
meaning of the negation as, ‘ There is nothing else which 
is beyond Brahman’. In other words, the Sruti points 
out that Brahman which is beyond negation ever remains 
non-negatived. Or, to have another interpretation, the 
negation of the phenomenal world of plurality may be 
said to constitute the highest possible teaching of 
Brahman. In view of this, the words in the present 
Sutra, ‘ And then Sruti again says so’, have reference to 
the name which has been subsequently given by Sruti 
to Brahman, viz., ‘the Truth of truths’, e. g. in ‘the 
pranas are true, but He is the truth of them’ (Br. 2, 
3,6). This interpretation too is possible, if the previ- 
ous negation refers to everything else but Brahman; 
so that there will not.be absolute non-existence. We 
therefore conclude that the negation ‘ Not so, nct so’, 
after it has negatived everything else but Brahman, ends 
in establishing the Brahman itself and not in void. 


aqeawMAre fe | 22 

[ Tad—that ; avyaktam—unmanifest ; Gha—has said; hi— 
for. | 

That (Brahman ) is unmanifest ; for (so does Sruti) 
declare. 23 

If apart from the world of forms which is negatived, 
there exists the transcendental Brahman, why then, one 
may ask, is it not known? The reply is that it exists 
as a permanent, unmanifest witness or subject in all 
that is apprehended. The following Sruti-passages say: 
“It is neither apprehended by the eye, nor by the senses, 
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nor by speech, nor by penance and good works” (Mu: 
3,1, 8; 1,1,6); ‘ Unknowable is this Atman, who is 
described negatively as ‘Not this, not this’ (Br. 3, 9, 
26); ‘ Then the sou! returns to the fearless condition of 
Brahman which is unmanifest, incorporeal, indescribable, 
and supportless * (Tai. 2,'7); ‘ He is called unmanifest, 
unknowable by thought, and one without any change’ 
(BIG. 2; 25): 


~~ e 
Ay | AF WAABAARATY | VV 

[ Api—also; ca—and; samraddhane—intense meditatson; 
pratyaksa-anumanadbhyam—on account of Sruti and Smrti, or 
perception, and inference. | 

And also because Sruti and Smrti (declare that the 
yogins see the Brahman ) in deep meditation. 24 

We are however told that the yogins get a vision 
of this transcendental, unmanifest Atman during deep 
meditation which is achieved by various modes of wor- 
ship. As the Sruti says, ‘ The senses were so fashioned 
by the self-caused God that they opened outside; it is 
on this account, man looks outside and not within. It 
is, however, given to some rare person who, wishing to 
be immortal, sees the Atman face to face even after 
closing his eyes’ (Ka. 2, 1, 1); ‘Being graced by the know- 
ledge itself, and being purified to the core, the meditator 
sees the partless Atman’ (Mu. 3, 1, 8). Smrti too 
adds, ‘ Bow to Him, the yoga incarnate, who is seen as 
light by those who have controlled their breath, subdued 
their senses, conquered their sleep, and are contented 
in mind ; He is the eternal God in their meditation. ” 

If now the process of meditation is said to involve 
the distinction between the meditator and the object . 
meditated upon, the Stitrakara makes the following reply. 


TRAMATTUAAT TIA BAVATATATT | V4 


[ Praka@sa-ddi-vat—like light and others; ca—and; a-vat- 
Sesyam—ahsence of specific distinction; prakasah—Atman (as 
light); ca—and; karmani—in action; abhyasat—repeated 
mention. | 
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And as light and other things (appear to have 
distinctions ), the Light too (i. e., the Atman appears to 
have distinctions ) on account of actions, (but is) non- 
distinct. ( This is so ) on account of repeated mention. 25 


Just as light, akaSa, and the sun appear to be many 
on account of the different upadhis of fingers, vessels, 
_and portions of water respectively, but just as every 
one of them is really undifferentiated, even so the jiva, 
the prajfia, and the different souls are, as is repeatedly 
told in the Vedanta, different in appearance only on 
account of the distinctions in upadhis. In reality they 
are the one Atman alone. 


aAsacaa aa fem 1 2S 


{ Atah—hence; anantena—with {the infinite; tatha—like 
this ; hi—for; lingam—sign. ] 

Hence ( the finite soul becomes one ) with the Inf- 
nite; for a similar indication (is shown by Sruti). 26 

It is because the non-difference is real, and the 
difference apparent and due to upadhis, the soul removes 
the avidya by vidya and attains unity with the infinite 
Prajna. We get this indication of the original unity in 
the Srati which says, ‘He who knows the highest 
Brahman becomes the Brahman’ (Mu. 3, 2, 9); ‘Already 
being Brahman he merges in Brahman’' (Br. 4, 4, 6; 
Tai. 2, 1). 


TISTIAM ale HETAT | Ro 

[ Ubhaya—both ; vyapadesat—owing to indication ; tu—but ; 
ahi—serpent; Kundala—coil ; vat—like. ] 

But as there is the double indication, (the relation 
of the Brahman with the individual soul should be 
thought of ) like that of a serpent with its coil. 27 

The Siutrakara now refers to another view and 
points out its inadequacy only with the intention of 
jalenminnateainetnne miei MTA nest es 


1. This shows that Samkara is a believer in Jivanmukti and 
not Videhamukti. 
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strengthening his own view. There are Sruti-passages 
which mention the jiva and the Brahman as two distinc 

entities, and the relation between them as that of the 
meditator or the seer to the object of meditation or 
sight, or as that of a person bound for a destination to 
the destination itself, or again as that of the ruled and 
the ruler. For example, ‘Then he meditates and sees 
the partless Atman’ (Mu. 3,1, 8); ‘Then he appro- 
aches the transcendental divine Purusa’ (Mu. 3, 2, 8); 
‘One who resides within as the Atman and controls all” 
(Br. 3, 7,15). As against these, other Sruti-passages 
mention that the jiva and the Brahman are identical. 
For example, ‘ Thou art that’ (Cha. 6, 8, 7); ‘Iam the 
Brahman’ (Br. 1, 4, 10); ‘ The soul in you is the very 
Atman who resides within all’ (Br. 3,4, 1): *The 
Atman in you is the immortal Atman within all and 
controlling all’ (Br. 3, 7,3). As there is equa; autho- 
rity to believe in the difference as well as in the non- 
difference of the jiva and the Brahman, how can non- 
difference be accepted arbitrarily and the difference 
rejected 2? We may therefore look upon the relation as 
similar to the relation of the snake with its coils, The 
snake which is one and undivided may be viewed as 
presenting differences with reference to its coils, hood, 
and posture’. 


TAMA AeA | XR 

[ Prakasa—light ; asraya—substratum ; vat—like; vd—or ; 
tejastvat—on account of light. ] 

Or like light and its substratum, on account of 
( both ) being of the nature of fire. 28 

Or just as the light and the sun which is the sub- 
stratum of light are both of the nature of fire, and yet 
are spoken of as two separate entities, similarly the jiva 
and the Brahman are one and yet spoken of as different 
from each other. ? 

1. The jiva, on this view, will appear as a mode of 


Brahman. 
The jiva, on this view, will appear as a part in a whole. 
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gaat | RS 


[ Purvavat—in the manner mentioned above ; vad—or. | 
Or, in the manner mentioned above. 29 


As explained under Sitra 25, it will be appropriate 
however to conclude that the soul is not different from 
Brahman. For whichever of the two views we may 
have about the soul, whether it is a mode of Brahman 
or a part of Brahman, we shall not at all be able to do 
away with the bondage of jiva, unless we hold that the 
bondage is caused by avidya.' Another point we must 
note is that Sruti does not expound the two views with 
equal weight. What it aims at proving is non-difference 
only. Difference is already known even in the condi- 
tion of avidya; but Sruti refers to it only with the view 
of proving something else, viz., the non-difference of the 
jiva and the Brahman as established in Sitra 25. Had 
the bondage of the jiva, and the difference between the 
jiva and the Brahman been real, the Vedanta doctrine 
of final release would cease to have any meaning. 


aaTaeT | Re 
[ Pratisedhat—on account of sublation ; ca—and. | 


And on account of sublation (of everything else’ 
the same conclusion follows ). 30 


The Sruti-passage, ‘ There is no other seer but he” 
(Br. 3, 7, 23) prevents us from believing in any other 
intelligent being except the Brahman. Similarly, the 
passages, ‘ Not so, not so’ (Br. 2, 3, 6), ‘Brahman is 
without cause or effect, without anything inside or out- 
side’ (Br. 2,5,19), deny the existence of the non- 
intelligent world apart from Brahman. So once again 
the conclusion is what remains is Brahman only. 
a ee 

1. As a matter of fact, the soul is not really bound, but it 
appears to be so on account of the upadhis of avidya, or, on 
account of its being treated as separate and distinct from 


Brahman. 
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9 qUrsRCTT | ( 22—Ro ) 
GAT: AArAAATAeeATIAAA? | -RL 
[ Parari—another thing . atah—beyond this; setu—bridge 


or bund ; unmadna—measure; sambandha—connection; bheda— 
distinction; vyapadegebhyah—on account of indications. | 


Beyond this (Brahman there must be something ), 
on account of the indicatior. of (its having) the bank, 
measure, connection, and difference. 31 


We have so far ascertained that Brahman is free 
from plurality. And yet in view of certain passages 
in Sruti, there may arise the doubt whether there is 
something beyond Brahman or not. Let us therefore 
now find out the true meaning of these passages. 


According to the pirvapaksin there must be scme- 
thing beyond Brahman; for, in the first place, the Atman 
is spoken of as ‘ The bank or bridge which supports * the 
entire world (Cha. 8, 4,1). The word ‘setu’ or ‘bank’, 
which means in ordinary language a structure of wood 
and earth erected to prevent the flow of water, indicates 
the existence of certain things other than the water on 
the far side of it. Or, even when it is used in the sense 
of bridge, it implies that there is some place like a forest 
or other thing beyond the bridge. So, there must be 
something beyond the Atman. In the second place, 
Brahman is spoken of as having ‘four feet, eight hoofs 
and sixteen parts’' (Cha. 4,5). Now all things which 
like a coin of gold, for instance, have size are limited 
and finite, and are therefore indicative of some other 
things beyond them. Similarly, Brahman which is spoken 
of as having a size must also indicate the existence of 


1. The four directions form the foot (quarter) of light ; 
the zarth, the sky, the intervening space, and the ocean form 
the endless foot ; the fire, the sun. the moon, and the lightning 
form the illuminatory foot : and the eye, the ear, the speech, 
and the mind form the foot of lodgement. These sixteen parts 

o to form eight hoofs ; the east and the south, for instance, 
fan one hoof ; and so on. : 
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something else beyond it. Thirdly, if the jiva has the 
contact with the Brahman during sleep (Cha. 6, 8, 1), 
or which is the same thing, if Brahman is said to 
‘embrace’ the jiva (Br. 4, 3,21), then Brahman also 
must be limited like the jiva. And because the limited 
and the unlimited are correlatives of each other, Brahman 
which is limited points to something unlimited beyond 
it. And finally, the same conclusion can be drawn from 
the difference between the golden Iévara in the sun and 
the Isvara in the eye (Cha. 1, 6,6 to 1, 7, 5), though 
the two persons are reported to possess the same form 
and name, One governs and supports the regions of 
gods above the sun, and the other over the regions O 
men below, just as the kings of Magadha and Videha 
should rule separately. Ail this goes to show that there 
exist something beyond Brahman. 


To this the Sutrakara replies. 


alateared | RR 
{ Sdminyai—on account of resemblance; tu—but. J 


But ( Brahman is called a bank or bridge ) because 
of (general) resemblance. 32 


We do not however find any proof to say that there 
exists something beyond Brahman. On the contrary, we 
have already shown (Bra. Si. 1, 1,2) that all existing 
things in the world have their origin, subsistence, and 
dissolution in Brahman. And inasmuch as the effect is 
identical with the cause, there cannot be any other thing 
beyond Brahman. Nor is it possible to believe that there 
may be something different from Brahman and yet have 
no origin; for Sruti affirms that ‘Being alone was in 
the beginning, one, without a second’ (Cha. 6, 2,1). 
And further, if there be something other than Brahman, 
the knowledge of Brahman may not lead to the know- 
ledge of that other thing; but this will contradict the 
assertion of the Sruti that to know Brahman is to know 
everything else in the world. 
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_ . Again, when Sruti says that Brahman is the bank, 
it does not mean that it tells us that there exists some- 
thing beyond Brahman. To argue from the use of a word 
to the existence of something unknown is merely arbi- 
trary. And if this is allowed, are we to suppose that 
the Atman is made of earth and stone, because it is called 
a bank? But the Atman is not something produced. So 
the only reasonable explanation as to why the Atman is 
called a bank is that it is, like a bank, the support of the 
world and its boundaries. As for the action of crossing 
or going beyond, we have to understand thereby the 
attainment of Brahmanic condition, just as a student who 
goes through the field of grammar may be said simply to 
know the subject fully. 


agua: Weaq | 22 


| Buddhi—mind; arthah—for the sake of; padavat—like 
Feet. | 


( The reference to Brahman’s size) is useful to mind; 
( this is ) after the manner of the feet. 33 


But the attribution of parts to Brahman is made with 
reference to its effects or modifications so that men of 
mediocre intelligence, who are unable to fix their mind 
on nirguna Brahman, may be able to do so on some aspect 
of saguna Brahman for the purpos*of devotion. It is to 
achieve this purpose that the Chandogyopanisad recom- 
mends contemplation on mind or‘on akaa as the adhyat- 
mika and the adhidaivika representations of Brahman; or 
to make it easier still, on one or more of the four parts 
of mind or of akaSa. The speech, the breath, the eye, 
and the ear arz the four parts or the feet of the mind; 
while the fire, the wind, the sun, and the quarters are the 
four parts of the akaga (3, 18). Or, one may think that the 

word ‘pada’ or foot in the Sitra stands for a fractional 
value of a coin, a Karsapana or a rupee, for instance. 
And just as coins having fractional value of a rupee are - 
often used for the purposes of transaction instead of the 
rupee itself, similarly for the purpose of meditation, the 
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less intelligent people use the various aspects or forms 
of saguna Brahman, and not the nirguna Brahman itself. 


TAT AATTHAT GAT | Rv 

[ Sthana—place; visesdt—on acconnt of specific difference; 
prakasadi—light and others ; vat—like. | 

(Reference regarding connection and difference ) is 
due to difference in place; (this is) in the manner of light 
and other things. 34 

The Sitrakara wants now to prove that it is not 
correct to say that reference to connection and difference 
indicates the existence of something different from Brah- 
man. As a matter of fact, even with reference to one 
thing we can establish these two relations of connection 
and difference, on account of its appearing to occupy 
different places. For instance, the connection can be 
established thus: The highest Atman, though one, 
appears to be many on account of the various upadhis of 
buddhi etc. ; but the knowledge that I am so and so, which 
arises falsely on account of these upadhis, is destroyed 
when the upadhis themselves are destroyed. And then it 
can be said metaphorically of the individual soul that it 
is connected or united with one Brahman. As a matter 
of fact the individual soul being already one with Brah- 
man, and the Brahman being not limited in character, 
there cannot be any such connection at all. In the same 
way, statements regarding difference are there on account 
of the upadhis and not because Brahman has different 
forms. We see this illustrated in the case of light or 
akaSa. The light or the akasa is one and the same; but 
we find that there are different portions or forms of them 
on account of the upadhis of jars and other things. And 
yet when these upadhis themselves are destroyed, we 
feel that the different portions of light or akaéa are as if 
united together with one light or with one akaéa. ' 


1. Be it noted that the connection here means the union 
which was already there, and not the conjunction of two or 
more things. The difference therefore is necessarily due to 
upadhis only. 
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TTT | 3% 

[ Upapatteh—because it is possible; ca—and. | 

And because (only such relations) are possible (they 
have metaphorical significance). 35 

The union which the soul has in deep sleep with 
the highest Atman (Chi. 6, 8, 1) indicates only the essen- 
tial, imperishable, real nature of the soul itself, and 
not the conjunction of two separate things, as occurs 
between the inhabitants of a town and the town itself. 
For the soul appears to be different from the Atman on 
account of the upadhis of avidya. Just as the akaéa 
within the heart is the same as that which is outside 
(Cha. 3, 12, 7-9), the Atman is one everywhere, though 
there appear many souls on acconnt of upadhis. 


ameaataratgd | 2& 


[ T'atha—besides ; anya—another; pratisedhat—on account 
of negation. | 


Besides on account of the denial of other (things, 
Brahman is without a second). 36 


The following Sruti-passages, moreover emphatically 
assert that there exists nothing apart from Brahman. 
‘He is below and above, behind and before etc.”; ‘Il am 
below and above’; and the ‘Atman is below and 
above etc.” (Cha. 7, 25, 2); ‘One who knows anything 
else but Atman is abandoned by that’ (Br. 2, 4, 6); ‘ All 
this is Brahman alone* (Mu. 2, 2, 12); ‘ All this is the 
Atman alone’ (Cha. 7, 25, 2); ‘In it there is no diversity 
(Br. 4, 4, 19); “ Besides Him there is nothing superior or 
inferior’ (Sve. 3, 9); ‘This is the Brahman which is with- 
out cause or without effect, without anything inside or 

: outside’ (Br. 2, 5, 19). Nor is there anything within 
Brahman, inasmuch as‘ Brahman is within everything ~ 
(Br. 2, 5, 19). 
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Had AATAAAAATSANTT: | Zo 


[ Anena—by this; sarva—everywhere; gatatva—presence ; 
ayama—extent; sabda-Gdibhyah—on account of words such as.| 


Thus (is established ) the omnipresence (of Brah- 
man); from words showing extent and others (the same 
is known). 37 

Our arguments so far are also useful to establish the 
omnipresence of Brahman. For if the reference to Brah- 
man as a bank were to be understood literally, then like 
the bank or bridge Brahman also would be limited in 
extent. Similarly, if the plurality is accepted as real, 
the Atman, like any other thing would be exclusive of 
them and limited in character. The Atman, however, 
is said to be the aka$a within the heart,’ and is declared 
by Sruti and Smrti to be ‘as large as the akaga outside ” 
(Cha. 8, 1, 3); ‘He is omnipresent and eternal like the 
akaSa ; he is greater than the heaven’ (Chia. 3, 14, 3); ‘He 
is greater than the akasa° (Sat. Bra. 10, 6, 3, 2,); ‘ He is 
eternal, omnipresent, steady, and immoveable’ (B. G. 2, 
24). This is in keeping with reasoning also; for Brah- 
man which supports the world must be all-pervading. 


¢ GUTH | ( 3--¥2 ) 
BOAT SIT: | Re 


[ Phalam—fruit ; atah—from him; upapatteh—because this 
ts possible. | 


The fruit (of actions is derived) from Him (i. e.God); 
for this (only) is possible. 38 

The Sitrakara now begins the description of another 
aspect of Brahman which is connected with this world 
ae every-day life under the form of the relation of the 
ruler and the ruled between God, on the one hand, and 
the jiva, on the other. There arises now the question 
whether the results of the actions which men experience 
as pleasure and pain are derived from the actions them- 
selves or from God. The Sitrakara holds that the fruits 
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are due to God alone. For God is the governor of all, 
and the author of the origin, the subsistence, and the 
dissolution of the world; He has got complete know- 
ledge about time and place; and so he alone is capable of 
Providing proper fruits to all men in accordance with 
their merits and demerits. Actions, on the other hand, 
Pass away after they are done, and so cannot be said to 
produce the fruits at some future time. Nor can they 
be conceived as passing away after they have produced 
the fruits. For then we have to hold that either the 
fruits come out of nothing or have to wait till they get 
the specific agents to enjoy them. Asa matter of fact, 
the pleasant or the painful result of an action is known 
as fruit only when it comes to be connected with some 
agent. To meet this difficulty, if it be said that it is the 
merit and demerit which first arise from actions that are 
responsible for producing the fruits afterwards, we say 
in reply that this so-called principle of apuirva or unseen 
merit is non-intelligent like a piece of wood or earth, 
and as such has no capacity to act unless it is moved by 
an intelligent being. Besides, there is no proof for the 
existence of apirva. One may say that this has to be 
assumed ; for otherwise there will be no principle to 
account for the equitable distribution of fruits. But to 
the Vedantin there is no need of such an assumption; 
for he believes in the existence of God who alone is 
responsible for the distribution of fruits. 
AAaTHT | RS 

{| Sruiativat—because Sruti declares ; ca—and. | 

And because Sruti also declares(so). 39 

Sruti also declares that it is ‘This great, unborn 


Atman who is the giver of food and of wealth’ (Br. 4, 
4, 24), which are no doubt the fruits of actions. 


Fa Tatatd Ta | Vo 


[| Dharmam ; faiminih ; atah—hence ; eva—only. | 
For the same reason, Jaimini (thinks that ) Dharma 
(is the giver of fruits). 40 


160 VEDANTA BXPLAINED 


On the same grounds of what is reasonably possible 
and what is told in Sruti, Jaimini holds that actions or 
Dharma is the giver of fruits. The Sruti injunction, for 
instance, that one who desires to attain heaven should 
perform a sacrifice, itself implies that the action of 
performing a sacrifice brings about the attainment of 
heaven. And if this be not a sound view, no one would 
perform a sacrifice and attach any importance to Sruti. 
Now instead of saying that an action passes away as 
soon as it is done, and. that therefore there cannot be 
any sort of relation which can be established between 
the action and the future fruit of it, we must so construe 
the relation between the two as will be conformable to 
Sruti. And this is possible by holding the view that 
actions do not die unless they first produce the aptrva 
or the unseen merit on account of which the fruits come 
into being at some future time. It is just the same thing, 
if we call this apurva as an imperceptible, subtle conti- 
nuation of the deed itself till the fruit is obtained, or 
as the subtle prior condition of the fruit. The theory 
of apurva, then, not only explains the relation of actions 
to their fruits, but is also conformable to Sruti. As 
opposed to this, the theory that God is the giver of 
fruits suffers from the following defects. In the first 
place, a variety of effects cannot be produced out of a 
homogeneous cause. Secondly, as explained in Brahma 
Si. 2, 1, 34, God will be subject to emotions like love 
and hate, and show his partiality or cruelty to men 
while distributing the fruits. And thirdly, if the action 
does not bring about its own fruit, no one may perform 
it at all. From all this it follows that actions alone, 
whether good or bad, cause their results, 


qa FT MAUI SAPTIAT | BE 
[| Purvam—what comes before; tu—but; Badarayanah; 
hetu—cause ; vyapadesat—on account of being shown. | 
Badarayana, however, (holds ) the former (view, viz., 
God as the cause of the fruits of actions); for he (i. e. 
God) is shown as the cause (of the actions themselves). 41 
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Badarayana however holds that God is the giver of 
fruits, though according to Jaimini they are connecte d 
with apirva or with actions. For, in Sruti, God is sa id 
to be the giver of fruits, and the cause of dharma and 
adharma, It is ‘ He who makes a man do good deeds if 
the man is to be lifted up from this world, or a bad 
deed, if he is to be led down’ (Kau. 3, 8). It is God 
‘who makes steady the faith of a man who worships 
him in some form’; for it is through this faith that the 
‘ devotee obtains all his objects of desire from that deity, 
as they are sanctioned by God’ (B.G. 7, 21, 22 ). 
Moreover, all the Sruti-passages point to God alone as 
the cause of the entire creation. And so, when we say 
that he is the cause of fruits, it means that he is the 
cause also of the creatures as enjoyers of the various 
fruits. At the same time, we mus: remember that when 
God distributes the fruits, he dozs take into considera- 
tion the merits and demerits of the various souls We 
thus see that God is neither partial nor cruel in his 
distribution of fruits and that he alone, is the cause 
of all. 


v. E. il 


ADHYAYA THIRD 


PApDA THIRD 


@ qaaareaacaaraeny | (2-8 ) 
AIaIeAAAT Beaaaaag | 2 


[ Sarva—all; Vedanta; pratyayam—what is available ; 
codand-adi—injunction and others; avisesat—due to non- 


difference. | 


(The kinds of knowledge regarding Saguna Brahman) 
as made available by all Vedanta-passages (are identical), 
on account of the identity of injunctions (conjunction, 
form, name)etc. 1 


After having explained so far the nature of 
Brahman, let us now consider whether the different 
accounts we read about it in the Vedanta are or are not 
different kinds of knowledge regarding the Brahman. 
At the outset, one may say that there should te no room 
even for a question of this sort, inasmuch as Brahman 
has been ascertained by us to be absolutely one and 
homogeneous in character as a piece of salt is. It is 
impossible that Brahman being of one and the same 
nature may allow different cognitions of itself unless 
they are mistaken ;' and if along with the description of 
the real nature of Brahman, all the mistaken notions also 
are to find support in Vedanta, it means a complete 
distrust of the Vedanta itself. Besides, it has been 
already proved in Sutra 1, 1, 4, that the knowledge of 
Brahman is not at all amenable to injunctions as the 
knowledge of Dharma is. The argument therefore that 
different injunctions may give rise to different natures 
of Brahman is of no avail. If Brahman is already an 


ess 

1. It is possible to have different kinds of knowledge with 
reference to things of this world, on account of some change 
which the things may have in their nature in course of time. 
But Brahman ever remains unmodifiable. 


ADHYAYA Ill, PA. Ill, su. 1 163 


accomplished fact and is not dependent for its nature on 
injunctions where then is the necessity at all to discuss 
whether there is one or more. kinds of knowledge 
regarding it ? 

The reply to this wculd however be that a discus- 
sion cf this sort may not be possible with reference to 
nirguna Brahman, but that it is certainly possible with 
reference to saguna Brahman, inasmuch as different 
ways and acts of devotional worship are possible with 
reference to it. Besides, of the various visible and 
invisible results of these devotional acts, one necessary 
feature, as we are told, is that they all lead to the 
gradual release of man. Hence, it is with reference to 
these different ways of meditations as recommended in 
the Vedanta-passages, that we can raise the question 
whether the several accounts of (saguna ) Brahman give 
us different kinds of knowledge or cnly ore knowledge. 


Let us first understand the position of the purva- 
paksin and the arguments which may be favourable 
to him. He holds, in the first place, that the difference 
in names indicates the performance of different actions. 
The names ‘jyoti’ and ‘jyotistoma’, for instance, 
being different, they suggest, we are told (Pu. Mi. 2, 
4, 8), two different sacrifices. Even so in the Vedanta, 
the names Taittiriyaka, Wajasaneyaka, Kauthtmaka, 
Satyayanaka, etc. are, he holds, indicative of different 
kinds of knowledge. Secondly, it is the rupabheda or 
the difference in form, characteristics, and the accessory 
things in a sacrifice such as the deities and the offerings 
made to them, that accounts for the difference in actions. 
The mention of the two different deities of Visvedeva 
and Vajin and the offerings of amiksa and vajina,' to 
them respectively, indicates that there are two sacrifices 
to be performed and not one. Similarly, we find in the 


1. Vajin (horse) is the name of a deity ; and Vajina 
means the offering of the liquid which is known as ‘ whey’ and 
which is formed by mixing curds with boiling milk. The solid 
portion of the milk then is known as amiksa. 
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Vedanta two kinds of knowledge namely, that of the 
“five fires’, and that of the number of pranas or organs 
of the body.' Third.y, actions are said to differ from 
each other on accoun: of the difference of some quali- 
fying words. For instance, the performance of the 
sacrifice known as Kariri appears to be two-fold on this 
account.* In the Vedanta also, the followers of the 
Atharvana Veda only are required to perform the rite 
of carrying fire on the head before the knowledge of 
Brahman is imparted to them, implying thereby that the 
Brahma-vidya of this Veda is different from that of the 
other Vedas. In the same way, the other reasons which 
Prove the difference of actions are the repetition,? the 
censure, and the ability to perform the act.* So one may 
apply these, if possible, to the Vedanta-passages also 
to prove that there are different kinds of knowledge 
regarding Brahman. 


To this pirvapaksa we reply. The knowledge of 
Brahman is one and the same on account of the identity 
of the reasons, viz., injunction, connection, form, and 


EE EE 


1. The Chandogyopanisad mentions five fires, viz. the 
heaven, the rain, the earth, the man, and the woman (5, 4), and 
four pranas, viz. the speech, the eye, the ear, and the mind (5). 
The Brhadaranyakopanisad, on the other hand, adds the funeral 
fire as the sixth fire (6, 2,9), and the generative organ as the 
fifth prana (6). 

2. The Taittiriyakas are required to dine on the ground ; 
not so with others. Some worshippers of fire take away a pot 
of water from their teacher’s house ; others do not. 

3. If Brahma-vidya is one only, why is there the repeti- 
tion in several Upanisads of the same thing? Besides, the 
several modes of worship recommended in different Upanisads 
can never be undertaken by one person. Censure however is 
inapplicable as a reason so far as Vedanta is concerned for there 
is no censure of any vidya there, just as the act of sacrificing 
before sunrise or afterwards in censured by one or the other 
school in the Karma-Kanda. 

4. The other reasons are : Word indicating end of a topic, 
PrayaScitta; indication of another meaning; the use of another 
word, number, and process. 
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name (codana, sathbandha ruipa, and akhya). In what 
is known as Sakhantaradhikarana (the topic concerning 
different schools of thought) Jaimini has proved that 
action is one on account of the identity of the reasons 
mentioned above (Pi. Mi. 2, 4,9). Agnihotra or keep- 
ing the fire, for instance, is one act, though there are 
different schools of thought; for they all contain the 
common injunction to offer oblations which indicate one 
human effort. Similarly, both the Upanisads of the 
Vajasaneyins and the Chandogas speak only of one 
human activity with reference to the common knowledge 
of ‘the Prana which is the oldest and the best’ (Br. 6, 
1,1; Cha. 5,1,1). 


So also, the nature or form cof knowledge being 
the same in both the Upanisads, the knowledge itself 
is one. Just as when the deity and the material 
of offering remain the same, the sacrifice also remains 
the same, even so when the object cf knowledge which 
is qualified as being ‘the oldest and the best’, remains 
the same, the knowledge of Brahman itself also remains 
the same. And, further, the name ‘Prana-vidya’ being 
the same in the two Upanisads, the knowledge of 
the Prana is also the same. All this reasoning can be 
made equally applicable to Paficagnividya (Br. 6, 2, 9; 
Chi. 5, 4, 1), VaiSvanara-vidya (Br. 5, 9, 1; Cha. 5, 18, 
1), and Sandilya-vidya (Cha. 3, 14; Br. 5, 6, 1), and we 
shall find that each of the three vidyads is one and the 
same in both the Upanisads. As for the arguments 
which the piirvapaksin has advanced to show that there 
arise different kinds of knowledge, Jaimini himself has 
refuted' them in the Purva-Mimamhsa in Sitras 2, 4, 10 
and others. 


1. Inthe first place, Jaimini holds that the difference in 
names does not mean difference in actions ; it indicates only 
the difference of one authoritative book from another. Even so 
in the Vedanta, names like Taittiriyaka etc. indicate authorita- 
tive works of sages like Tittiri etc., and not the Brahma-vidya 
which is common to all such authoritative works. Secondly, diffe- 
rence in minor or subordinate points such as the use of ten or 
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There still arises a doubt in spite of the above 
reasoning ; and it is thie which the Sttrakara meets in 
the next Sitra. 


Yarafa Aeneaayra |X 


| Bhedat—on account of difference; na—not ; iti cet—if it 
be said; na; ekasy@m—in one; api—even. ] 

If it be said that (vidyas may be different) on account 
of difference (of minor things, we reply that it is) not so; 
(for, there may occur minor differences ) even in one 
vidya. 2 

It may be argued by the pirvapaksin that Brahma- 
vidya may not be the same for all; as there are different 
opinions. The Vajasaneyins, for instance, mention the 
funeral fire as the sixth fire along with the five fires which 
are already recognized (Br. 6, 2,14); while the Chan- 
dogas mention them as five only (Cha. 5, 10, 10). How 
can it be said that the two Upanisads speak of one vidya, 
even though the difference between the two versions is 
aminor one? It cannot be said that the Chandogya 
has implicitly recognized the existence of the sixth fire, 
for thete is explicit reference to number five in the state- 
ment, ‘One who knows the nature of the five fires dozs 
not become sinful like one who kills a Brahmyh etc. 
Similarly, to take another instance, while the Chandogya 
tells us that there are four pranas, viz. the speech, the 
eye, the ear, and the mind, besides the one which is 


eleven pots does not make any difference in the chief act of the 
Agnistomiya sacrifice. Similarly, the question of the number of 
fires whether it is five or six, does not alter the nature of Agni- 
vidya. Thirdly, the act or the vidya is not altered by what is 
merely accidental or optional in character, such as ‘ dining on 
the ground’ or ‘ carrying fire on head’. Fourthly, repetition 
will be a fault if it can be attributed to one man, but not when 
several men speak about one and the same thing. The same 
action or vidya may be referred to by several schools of thought. 
And finally, the want of capacity to perform is a defect in man 
and not in the action or the vidya. 
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Enown as the chief Prana, the Vajasaneyinse add a fifth 
prana to the four which have been already recognized, 
viz. the semen which is really responsible for production, 
and which must therefore be called as the generative 
organ. One who knows this, we are told, becomes rich 
with progeny and cattle (Br. 6,1, 6). So it is obvious 
that the acceptance of one thing in one Upanisad and 
the rejection of it in another should make the object to 
e known as two and not one, just as the difference bet- 
ween the deities and between the materials to be offered 
as oblations makes us aware of two sacrifices and not of 
one only. . 
To this we reply. A minor difference dces not 
alter the knowledge of a’particular vidya. The mention 
of the sixth fire in one Upanisad and the non-mention of 
it in the other do not make the vidya of the five fires as 
two, just as the mere acceptance or the rejection of a 
minor thing like the sodasi cup does not alter the cha- 
racter of the atiratra-sacrifice. When the Vajasaneyins 
mention the sixth fire, it is not with the view to inform 
us that like the five fires it also is an object of medita- 
tion, but, on the contrary, with the view to inform us 
that whereas the five fires are to be imagined, the sixth 
is an actual fire and is therefore not to be imagined. 
This is made plain by them by describing the five imagi- 
nary fires with their respective imaginary fuel, imeginary 
smcke, andsoon. For instance, one of the five fires, 
viz., the heaven is said to be replenished by the fuel of 
the sun, and attended by the smoke of the sun’s rays. 
But with reference to the sixth fire which is actual, the 
Vajasaneyins are careful enough to point out that the 
fire is the funeral fire and that the fuel is the dead 
body itself. In spite of this, if we suppose that the 
sixth fire is also imagined. by the Vajasaneyins for the 
purpose of meditation, there seems no reason why the 
Chandogas tao may not include it in their list of fires. 
It need not be supposed that this would go contrary to 
the explicit statement of the Chandogas that the fires 
are five. For the number five refers to the number of 
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imagined fires and nct to the numter of fires which may 
€ used for the purpose of meditation. 


CUA aaa fF anratsraey waqey- 
atearaaq: | 3 


[ Sva-adhyayasya—study of one’s own branch of the Vedas; 


the book named Samacara 3 adhikarat—on account of the subject- 
matter ; ca—and ; sava-vat—like Sava-sacrifice ; ca; tad-niya- 
mah—a rule to them. ] 


(To carry fire on the head is in accordance ) with 
the study of one’s own Vedic branch; for in the Samacara 
(it is mentioned ) as being such, ( This is also known ) 
from the subject-matter; and like oblations the rule 
(applies to Atharvanikas ). 3 


in it. This is what is written also in the Samacara, a 
book devoted to Narrate the Vedic rites and observances, 
The Mundaka Upanisad too contains the statement that 
it is not studied by these who do not perform the rite 
(Mu, 3, 2, 11), me2ning thereby that this qualification 
for studying the Upenisad has nothing to do with 
the Brakma-vidya contained in it. No dovbt in the 
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immediately preceding passage (Mu. 3, 2, 10) we are 
told that ‘This Brahma-vidya should be imparted only to 
those who have properly performed the rite of carrying 
fire on the head’; and though it is true that Brahma- 
vidya as such is one only, and cannot be distinguished as 
this or that, the word ‘ this ’ coming before the Brahma- 
vidya has reference to the Upanisad in which it is told 
and not to the vidya itself. Naturally, the rite has a 
reference to the study of the particular Mundaka Upa- 
nisad only and not to Brahma-vidya. Just as the seven 
libations from Saurya to Satandana, which are connected 
with the one fire as recommended by the Atharvana, 
and not with the three fires of the other Vedas, are to 
be performed exclusively by the followers of the Athar- 
vana itself, even so is the rite of carrying the fire on the 
head meant to be observed by themonly. The Brahma- 
vidya therefore remains one only. 


aaa T1 8 


[ Darsayati—declares ; ca—and. } 


(Sruti) also declares (thus). 4 

Brahman being the only object of knowledge, it is 
spoken of as ‘ the abode about which all the Vedas speak’ 
(Ka. 1, 2,15); it is that which is praised by the hota 
in the various hymns, as that which is contemplated as 
fire by the chief among the priests, and as that which is 
involved in the mahavrata performed with reference to 
the god Indra ( Ait. Ar. 3,2, 3,12). That same Brah- 
man which is described byone Upanisad as‘ The great 
thunder-bolt which is raised in order to strike terror’ so 
that the sun and the moon and all the worlds may not 
go astray (Ka. 2, 3, 2) is described by another Upanisad 
as causing fear for him who sees difference in it ( Tai. 2, 
7). This is true not only of nirguna Brahman, but 
saguna Brahman also, For the Vai§vanara who is descri- 
bed by theVajasaneyakas as being of the measure of a 
span for the purpose of ineditation has been described 
to be actually so by the Chandogas (Cha. 5, 18,1). 
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Similarly, the sdimans or the songs such as uktha and 
others indicate that the upasanas also as recommended 
in the various Vedanta-passages are not different but 
identical ; for they are described in the same manner 
in various places . 


R TMS RIT | (4 ) 
THAEISUMasraAIaaAAa TY 


[ Upasamharah—combination; artha—object ; abhedat—on 
account of absence of difference; vidhi—injunction ; sesa—a 
complimentary thing ; vat—like; sam@ne—in what is common; 
ca—and. | 


Just as things which are accessory to a main thing 
to be done ( go together, even so) there being no differ- 
ence of the object (of knowledge ) in the case of the 
common (upasanas of the different branches of the 
Veda, things which are subservient to these upasanas 
also) go together. 5 


To re-state the result of the first four Sutras. If 
Brahman as the object of knowledge is one, then ail the 
things which are subservient to this knowledge are to 
be understood as existing in all the places where Brahman 
is mentioned, even though these things may be expli- 
citly mentioned in one place and not mentioned in 
another place; just as actions subservient to agnihotra, 
though mentioned in several places, are combined to 
form one whole. Of course, what is true of actions, 
according to Pirva Mimathsa, may not be tiue of know- 
Jedge in all cases. For instance, if there are two actions, 
one principal and the other derivative, then all the 
accessory actions that come under the principal action 
may be said to apply to the derivative action also. But 
if the objects of knowledge are different, things subordi- 
nate to one kind of knowledge will be restricted in 
their application to that kind of kncwledge only and 


ADHYAYA II, PA. Ul, SU. 6 I71 


will not apply to another kind of knowledge.’ But, as 
said above, the knowledge of Brahman being one only, 
all things subservient to this are combined to form one 
whole. This topic under discussion will be explained 
in Sutra 10 and onwards. 


2 wrayer | ( &§-< ) 
aaa aatefa Aaa | & 


[ Anyathatvam—the fact of being different; sabdat—on 
account of words ; iti cet—if it is said ; na—not; a-visesat—on 
account of absence of difference. | 

If it be said that ( Udgitha vidyas ) are different on 
account of ( difference ) of Sruti-passages, ( we sey it is ) 
not so; because there is ( substantial ) non-difference. 6 

In the Brhadaranyakopanisad, we get an account 
of how the several gods, viz., the speech, the prana, the 
eye, the ear, and the mind, once decided among them- 
selves to defeat the demons by means of their devaricn 
to Udgitha at the time of a sacrifice meant for that 
purpose; how speech thereupon sang the saman for them 
all; but how they themselves committed sins and were 
defeated by the demons; and how ultimately they 
approached the chief Prana in the mouth, who thereupon 
sang for them and defeated the demons (1, 3, 1-7). 
In the Chandogyopanisad also, we get a similar story 
which tells us of the defeat of the pranas except the 
chief among them by the demons, ane of the ultimate 
resort which the gods found in the chief Prana and of 
their meditation on it, due to which the demons were 
finally vanquished (1, 2,1-7). It is clear from both 
these passages that it is the chief prana which is recom~ 
mended as the object of meditation; and if we take into 


1. Agneya and Saurya are different sacrifices ; and yet the 
latter being a modification of the former, all things which are 
accessory in the first are also considered to be so in the second. 
In the sphere of knowledge about Brahman, on the other hand, 
there is no such thing as original knowledge and knowledge 
which is its modified form. 
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consideration the argument of the first Sutra of this 
pada, says the pirvapaksin, the two Upanisads do not 
give us two different vidyas but one only, because the 
name of the vidyas is one and the same. 

An objection may be raised against this. It may 
be pointed out that the vidyas are two and not one, 
inasmuch as while the Vajasaneyins consider prana as 
the producer of the Udgitha as is clear from the request 
of the gods to the prana, ‘ Sing for us’ (Br. 1, 3, 2), the 
Chandogas meditate upon it, that is, upon Om which 
is a part of it, in the form of the chief prana (Cha. 1, 
2,7). How then in spite of this difference, can it be 
said that the vidyas are one? 

The purvapaksin replies that the vidyas are not 
two, because whereas the difference is small, the points 
of agreement are too many. The occasion of fight 
between the gods and the demons, the planning of the 
gods to defeat the demons, the invitation to speech and 
other pranas to come for help and to sing the samans, 
the discovery afterwards that they all are defeated on 
account of their sins, the consequent approach to the 
chief prana for shelter, and finally, the defeat of the 
demons on account of the valour of the chief prana— 
all these are the points of agreement between the two 
narrations. Besides, like the Chandogas, the Vaja- 
saneyins also ultimately hold that the chief prina is the 
Udgitha itself (Br. 1,3, 23). This means that just as 
the Vajasaneyikas hold that pranavidya and Udgitha- 
vidya are one and not two, even so the Chandogas may 
be said to hold in a secondary sense that Udgitha means 
the prana which produces the Udgitha. Thus the vidya 
in both the Upanisads is one and the same. 


a at THUTNaTIAUAM aKa | 0 


[ Na—not ; va-rather; prakarana—context ; bhedat—owing 
to difference ;- paro-variyasiva—being greater than the great ; 
adi ; vat—like. | 

But owing to difference of subject-matter (the 
vidyas are ) not (the same ); this is like (the difference 
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of devotion to ) something higher than the great (from 
devotion to the person in the eye and the sun). 7 


Now, as against the purvapaksin, we hold that the 
vidyas are two because the subject-matter is different 
in the two Upanisads. And we say that the subject- 
matter is different because the way in which it is intro- 
duced is different. The Chandogya, for example, begins 
the subject with the statement that the syllable Om 
should be meditated upon as the Udgitha of which it 
is a part; it is then narrated as ‘ the essence of essences *' 
and further as being meditated upon by gods as prana 
in their fight against the demons (1, 1,1; and 1, 1, 3). 
Notwithstanding this, if we suppose that Om stands 
not for a part of it but for the whole worship, and that 
the prana which sings it is the Udgata or the priest, in 
order to make the udgitha-vidya of the Chandogya 
identical with that of Brhadaranyaka we shall not only 
not take into consideration the way in which the 
Chandogya opens the subject, but also be obliged not 
to accept Om as the direct meaning of udgitha, but to 
accept its indirect meaning, viz., the prana or the udgata. 
This however is against the generally accepted rule that 
the conclusion must fit in with the statement made in 
the beginning of any subject-matter. So the conclusion 
we arrive at is that so far as the udgitha-vidya of the 
Chandogya is concerned, it amounts to the meditation 
on the Om which is a part of udgitha, and considered 
as if it is prana. . 

In the Brhadaranyakopanisad of the Vajasaneyakas, 
on the other hand, there seems to be no reason, in the 
first place, why udgitha should be understood as stand- 
ing for the syllable Om; as a matter of fact it means 
the whole of the worship, Secondly, prana is said to 


1. The earth is first said to be the essence of all things 
because it is the support of all ; then water is told as the essence 
of earth ; and, so, in this manner, the food, the person, the 


speech, the hymns to be sung, the saman among them, and the. 


Om are each said to be the essence of what precedes. 
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be the performer of the worship, i. e., the priest or the 
udgata. No doubt, prana is also identified with udgitha 
in the context ; but that is for the purpose of showing 
that the same prana who is the udgata is also the Atman 
of all. Thus the two vidy@s are not one but separate. 
Now, nobody should raise the objection that prana 
cannot be considered as the udgata in order to give up 
the interpretation we have put on the Brhadaranyaka 
version of the vidya. For just as the non-sentient prana 
is said to be the udgitha for the purpose of meditation, 
even so for the same purpose it can be called as the 
udgata. And does not the priest himself require the 
power of prana in order to sing the udgitha? The, 
Upanisad itself tells us that the ‘ Udgata sang it only 
by the means of speech and prana’ (Br. 1, 3,24). It is 
only to bring out this meaning that the prana is called 
as the udgata. Besides, similarity in language only is 
by no means a sufficient reason to say that the meaning 
also is identical. For instance, the injunctions regard- 
ing the sprouping of the grains of rice according to their 
size, and the preparation of a loaf of middle-sized grains 
for the purpose of offering it to Agni, the giver of 
boons, and the cutting of the loaf into eight portions 
and placing them on eight pot-sherds, are identical with 
reference to a darSa-sacrifice which is to be performed 
if the sacrificer unexpectedly sees the moon rising on 
the no-moon day, as also with reference to the sacrifice 
which is to be performed for possessing cattle. And 
yet, the intrcductory contexts of the two sacrifices being 
different, the offerings to be made on account of the 
abhyudaya or the rising of the moon as constituting an 
act necessary to wipe out the sin. have no connection 
with the divinities of the darSa-sacrifice, though the act 
itself forms part of the sacrifice. In the case of the 
paéu-kama (desire for cattle) sacrifice, on the other 
hand, the act of offering is to be made after the daréa- 
sacrifice is performed, and so constitutes a separate 
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sacrifice altogether'( Pu. Mi. 6, 5, 1). Even so, the 
introductory portions of the two Upanisads being differ- 
ent, the udgitha vidyas also are different from each cther. 

We may find the difference of vidyas even in one 
and the same Upanisad. For instance, in the Chando- 
gyopanisad (1, 9, 1--2), we are told that the ‘ Akaga 
alone is greater than all these beings, that it alone is 
their support, and that it is the Udgitha which is greater 
than the great and without end’. And again, (1, 6, 6) 
we are told that the same Udgitha is to bz worshipped 
as residing either in the eye or in the sun, and as 
possessing the bright golden beard. Now, it is true 
that both these upasanas or acts of meditation are with 
reference to the highest Atman, in the form of Udgitha. 
But they are two different upasanas, inasmuch as in one 
of them the Udgitha is described as being ‘ greater than 
the great’; and in the other as possessing a ‘ golden 
beard’. If this is the case with one and the same 
Upanisad, how much more must it be with different 
Upanisads ? The vidyas therefore in the Chandogya and 
the Brhadaranyaka are different. 


1. Dara is to be performed on the no-moon day, and the 
isti on the new-moon day. The resolution (sankalpa ) to sacri- 
fice particular quantity of rice, milk, curds, etc. is to be made 
on the no-moon day, and the actual sacrifice the next day. If 
someone by mistake makes the resolution on the day previous 
to the no-moon day and sees the rising in the east after his 
resolution is formed, he is to undergo an act of penance to wipe 
out the sin, which otherwise would destroy his wealth and 
progeny. ‘This act consists of dividing the grains of rice into 
three groups according to size. That portion which consists of 
very small particles of rice is to be used for preparing boiled 
rice, which is then to be mixed with milk and offered to Visnu ; 
the middle-sized grains are utilized for preparing a loaf for 
Agni ; and the large-sized grains are to be boiled into rice and 
then mixed with curds for being offered to Indra. Now it is 
to be noted that this additional act of penance becomes a part 
of the darSesti, though the divinities connected with the act 
are different. The PaSu-kama sacrifice also, involves the per- 
formance of exactly the same act ; but here the act is altogether 
different from the darsest1 and is to be performed after the latter 
is performed. 
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aaaaAgwMaied T Talat < 


[ Samjnatah—because of being named; cet-if; uktam—is 
said ; asti—is ; tu—but ; tad—ihat ; api—even. ] 


If it be said that on account of ( there being one ) 
name (the vidyads are one, we reply that) it has been 
spoken (already ) ; even that however (is possible, when 
there is no special reason for believing that vidyas are 
separate). 8 


As seen under Siitra 7, it is not reasonable to hold 
that when the name is the same, it must indicate that 
the vidya also is one and the same. Not knowing that 
the vidyas of the Chandogya and the Brhadaranyaka are 
two, the common men consider them as one simply because 
he finds the word ‘ Udgitha’ in both the Upanisads. 
But even in the same Upanisad, viz., the Chandogya as 
we saw in the preceding Sutra, both the upasanas, viz., 
the meditation on the Person in the eye or in the sun, 
and the meditation on the Udgitha which is greater than 
the great, are known by the same name, viz., the Udgitha. 
Similarly, sacrifices different from each other, such as 
agnihotra, darSapirnamasa and others, are all known by 
the same name Kathaka, because all of them are described 
in the same book known as Kathaka. Where, however, 
there is no special reason for supposing that two differ- 
ent vidyas are meant, they may be supposed as one only 
on account of their being designated by the same name, 
e. g., the Sathvarga-vidya. the Paficagni-vidya, or the 
Vaiévanara-vidya. 


B sarearawrg | (8 ) 
saa AAsA_ | 8 
[ Vyapteh—on account of pervasion; ca—and; samanja- 
sam—proper. | 


And on account of the presence (of Om in all 
the Vedas), it is proper (to hold that Udgitha is an 
adjective of Om). 9 
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In the beginning of the Chandogyopanisad, the 
syllable Om, the Udgitha, is recon.mencea 1cr meaitaticn 
(1,1,1). But asthe two woras *Om” and * Uogitha * 
are in the same case, the relation between them beoomes 
a matter of doubt. It may be adhydsa (supemmpcsiticn), 
or apavada (sublation), or ekatva (1centity), or visesana 
(qualification). In the first place, adhyasa occurs wLen 
the idea of one thing is superposed on the idea of 
another thing without canceiling the other idea. When 
the idea of Brahman, for instar.ce, is superimposed on 
some name, the idea of the name also continues to remain 
in the mind. The idol continues to strike the mind as 
an idol, even though the god Visnu is superimposed on 
it. Even so it may happen with the iaeas of Om and 
Udgitha when they are superimposed on each otter. 
Secondly, the apavada or sublation occurs when some 
false idea regarding a thing is removed by a true idea 
about it. When there arises, for instance, the true idea 
of the Atman, expressed generally by the proposition 
‘That thou art’, the false idea that the Atman is the 
body or the senses, isremoved. Ora man may have a 
wrong notion about a particular directicn, east or west; 
but it is removed when he knows the correct direction. 
So it is possible that out of the two icees of Om and 
Udgitha, one may be removed as false.’ Thirdly, it is 
possible that the two ideas may be co-extensive in mean- 
ing, and so they may be synonyms of each other; just as the 
epithets, ‘ the best among the twice-born’,* ‘the god 
among men’, and ‘ Brahmin * are synonyms of eech other. 
Or finally, the word ‘ Udgitha’ may be said to be an 


1. Justas inthe sentence, ‘the silver which appears is 
only the shell’, the idea of silver is rejected and that of the 
shell is retained, even so in the sentence, ‘ Udgitha is Om’ the 
idea of the Udgitha is rejected and that of the Om is retained. 
Similarly, again, in the sentence, ‘Om is Udgitha’, the idea of 
the Om is rejected, but that of the Udgitha is retained. 


2. A Brahmin is said to be twice-born, because of his one 
birth which is natural, and of the second which is said to occur 
at the time of his upanayana or thread ceremony. 


V. E. 12 
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adjective of Om, inasmuch as Om is said to pervade all 
the Vedas including the Udgitha. Just as in the sentence 
‘Bring the blue lotus’, blue is an adjective of lotus, 
similarly the sentence, ‘ Meditate on Om, the Udgitha’, 
means meditate on Om in the form of Udgitha. Now 
as all these alternatives are equally possible, the question 
as to which one of them should be accepted remains 
unsettled. 

To this the Sitrakara replies. (1) The theory of 
adhyasa suffers from two defects. In the first place, if 
the Udgitha is superimposed on Om, we shall have to 
consider Om as having only an implied meaning of Udgi- 
tha. Similarly, if Om is superimposed on Udgitha, we 
shall have to consider Udgitha as having only an implied 
meaning of Om. Secondly, as there is no utility of this 
superimposition, one has only to imagine that it has got 
some. ‘The Sruti-passage, ‘ He fulfils the desires indeed’ 
(Cha. 1, 1,7), is not, we must note, an indication of the 
result of the superimposition of the Udgitha on the Om, 
or of Om on Udgitha, but of the meditation on Om, 
the Udgitha. (2) The theory of apavada or sublation 
also shall have to be imagined as having a use of its own. 
For we do not find that there is any advantage of the 
cancellation of the idea of Om or Udgitha by that of the 
Udgitha or Om respectively, just as we find that there 
is the advantage of the emergence of bliss, freedom and 
so on, when the false knowledge of the Atman as the 
doer or enjoyer is cancelled by its true knowledge. As 
a matter of fact, the ideas of Om and Udgitha are impos- 
sible to be removed inasmuch as there is no falsity 
attached to them as is to the snake on the rope. Hence, 
there would be no sublation at all. Besides, sublation 
of some idea becomes possible only when a thing is 
shown as having a particular true nature instead of its 
previous false nature; but the passage under discussion 
aims at recommending a kind of meditation. (3) Neither 
can the theory of synonymous use of words be consi- 
dered as adequate. For when one of the words is suffi- 
cient to convey the required meaning, to use the second 
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word also is superfluous. In fact, the two words Om and 
Udgitha cannot be said to have one meaning. The word 
Om is met with in Rgveda and Yajurveda; but it is not 
known as Udgitha there. Similarly, the whole of the 
second chapter of the Samaveda is known as Udgitha 
and not as Om. (4) So, when the three alternatives are 
thus eliminated, there remains the fourth, according to 
which the Udgitha is the adjective of Om. In order 
that Om, which is found equally in all the Vedas and 
which is merely a part of Udgitha, should not appear 
as the only object of meditation, but that it should so 
appear along with Udgitha, we have the qualifying 
word Udgitha in the passage under discussion. 

Some one may say that on this view also, as on 
the view of adhyasa, the word Udgitha suggests only 
a part of it, and does not denote the whole of the 
Udgitha. The objection is true, indeed, to a certain 
extent. But we must remember that whereas in adhyasa, 
the laksana or the implied meaning is too remote from 
the real meaning, in the case of the relation of the quali- 
fied and the qualification, the implied meaning is not so 
remote. The meaning implied, viz., the Om, is only a 
part of the real meaning, viz., the Udgitha. But the use 
of a word denoting the whole, in place of the word 
denoting the parts is not uncommon. We say that the 
whole of the cloth, or the whole of the village, is on 
fire, even when a part of it is burning. So, the only 
appropriate view is to hold that the word ‘ Udgitha * 
is the qualification of the word‘ Om”. 


& aaMarraTT | (2°) 
aaMaaeaaa | Lo 
[ Sarva-abhedat—on account of non-difference everywhere ; 
anyatra—elsewhere; ime—these. | 
Because (the vidyas are) everywhere the same, 
those (qualities which refer to one vidya, in one place, 
are also to be applied ) in other places. 10 
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The Vajasaneyins and the Chandogas describe the 
prana as the best of all and as the object of meditation. 
The lower pranas or the senses also are described as 
being endowed with the qualities of happiness, richness’ 
etc.; but these qualities are in the end acknowledged by 
the lower pranas as really belonging to the chief prana 
es 6, 1,14). The Kausitaki Upanisad, on the other 

and, though it mentions that the chief prana is proved 
to be the best of all, does not mention that the prana 
is also endowed with the other qualities of happiness 
and others. Are we therefore to believe that for the 
purposes of meditation these qualities are supposed to 
exist even where they are not mentioned ? 


The pirvapaksin holds that the qualities are not to 
be supposed to exist where they are not mentioned; 
for he says that the word ‘thus’ in the passage, ‘ One 
who thus knows that prana is the best of all, himself 
becomes the best * ( Kau. 2, 14), will naturally restrict 
the qualities to a particular context in ene branch of 
the Veda, and will not be able to refer to qualities 
mentioned in other branches. 


To this we reply. It is true that the word ‘thus’ 
in the Kausitaki-brahmana does not directly point out 
the qualities mentioned in the Vaja:aneya-brahmana. 
But inasmuch as that word is connected directly with 
the qualities of prana mentioned in the Vajaraneya- 
brahmana itself, and inasmuch as the prana-vidya and 
the conversation of the pranas are common to both the 
brahmanas, it stands to reason to hold that the word 
‘thus’ in the Kausitaki refers to the same qualities even 
though they are not mentioned in it. To do so is not 
to disregard the Sruti and accept something which is 
not favoured by it; for the prana which has these 


1. The speech is said to possess the quality of being 
vasigtha or being happy ; for those who are eloquent become 
happy. Similarly, the eye, the ear, and the mind are said to 
be endowed with pratistha, sarnpat, and Ayatana, i.e., position, 
richness of learning etc., and support respectively. 
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qualities is one and the same. Dzvadatta who is known 
to be brave in his own land may not be so known 
outside ; but as he remains the same person whether he 
is inside or outside his own country, it is very likely 
that his qualities would gradually be known to the 
outsiders also, Hence we conclude that qualities which 
belong to one and the same thing along with some other 
qualities of that thing must bz presumed to exist, even 
though they are not explicitly mentioned in a particular 
place along with the existence of that thing. 


& arararatanwg | ( 8-22 ) 
WARITA: TAACT | 2k 

| Anandddayah—bliss and others; pradhadnasya—of the 
principal. | 

Bliss and other (qualities) of the principal sub- 
stance (viz., Brahman, must be supposed to belong to it 
everywhere). 11 

Now regarding the Brahman, we find that qualities 
like bliss, knowledge, omnipresence, etc. are mentioned 
in some places only. Are we to conclude in view of 
this that Brahman has only those qualities which are 
mentioned in a particular place or has all the qualities 
mentioned in all the places? The purvapaksin holds 
the former view, while the Sttrakara holds the latter. 
The reason why the Siitrakara wishes to combine the 
several qualities in all the placzs is that the Brahman to 
which they belong is one and the same substance. : 

If this is so, one may ask whether qualities such as 
joy, satisfaction, and bliss, which are described as the 
head, the arm, and the trunk of Brahman (Tai. 2, 5), 
are also to be ascribed to Brahman? We shall deal 
with this question in the next Sitra. 


Prafrecaremnitjeraarraat fe AT1 LR 


| Priya—joy; sirastva-adi—being the head and others; 
a-praptik—not avaslable; upacaya-apacayau—increase and 
decrease ; hi—for ; bhede—in difference. } 
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( Qualities like ) joy as its head etc. are not appli- 
cable (elsewhere ); for increase or decrease (apply to 
things which ) are different. 12 


Qualities however like ‘ having joy as its head’ and 
having ecater degrees of joy known as ‘moda’ and 
‘pramoda’ as its right and left arms, should not be 
considered as applicable to Brahman in other passages 
where they are not mentioned, even though they are 
mentioned in the Taittiriya Upanisad (2, 5). For-being 
dependent upon persons, these qualities and their diffe- 
rent degrees are possible only when there is plurality. 
But Brahman is without plurality, one and without a 
second. (Cha. 6, 2,1). Moreover we have already 
seen in Sitra 1, 1, 12, that joy and other qualities refer 
to the innermost sheath of the jiva known as the 
anandamaya-koSa. Not only they do not belong to the 
nirguna Brahman, but they do not also belong to the 
saguna Brahman which is mentioned for the purpose of 
meditation, just as the sathyadvama and the satyakama' 
qualities of Brahman are so mentioned (Cha. 4, 15, 2; 
8,'7,1). And yet they are mentioned because they are 
only useful as means of directing the mind to the 
Brahman. It is on this account that the Sutrakara 
assumes that they are as if ona par with the qualities 
of sathnyadvama and satyakama, and so, are not, like the 
Jatter which serve the purpose of a particular medita- 
tion, available in other places where they are not 
mentioned. In other words, just as a king is differently 
served by two wives, one with an umbrella, and the 
other with a fly-flap, even so, though Brahman is one 
and the same it is worshipped under different upasanas 
which have no validity except in their own proper 
spheres. 


‘1. Sarhyadvyama means the quality of giving the fruits of 
actions ; and satyakama means to possess desires which become 
fulfilled the moment they are entertained. 
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--$ 
Fat cqMaAAeaTT | 83 
[ Ttare—others ; tu—but; artha—meaning ; samanyat—on 
account of being the same. ] 


But other (qualities are acceptable in all places) om 
account of the object (viz., the Brahman ) being the 
same. 13 


Qualities such as, being endowed with bliss, knew- 
ledge, pervasiveness and of being the self of all, are 
however valid in all the passages which refer to Brahman; 
for the purpose which they serve is to describe the 
nature of Brahman which is one and the same in all the 
passages. Besides these attributes are mentioned for 
the purpose of knowledge and not for upasana. 


io Breqranracory | (28-8) 
MEAT ANTATATATT | 2 


[ Adhyandya—for a full understanding ; prayojana—pur- 
pose ; abhavat—due to absence. | 


(What is told is) for a full understanding (of the 
Purusa ); because there is no gain (by telling it about 
other things). 14 


We are first told in the Kathakopanisad that ‘beyond 
the senses are the objects of sense, beyond the objects is 
the mind, beyond the mind, the intellect’ (1, 3, 10), and 
then, in the end, we are again told that ‘Beyond Purusa 
there is nothing ; he is the end, the best abode’ (1, 3, 
11). Here, a doubt arises whether it is intended to inti- 
mate that each of the several things is higher than the 
preceding one, or that only the Purusa is the highest of 
them all. According to the purvapaksin, the passage 
under discussion contains a number of sentences, the 
purpose of each one of which is to convey the idea that 
something is higher than something else. 


In reply to this we say that the aim of the passage 
is to intimate that the Purusa alone is the highest among 
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other things. For we do not gain by being told that. 
all other m:mbzrs of the series form a hierarchy, if they 
are not brought in relation with the Purusa. There is, 
on the other hand, a purpos: in being told that the 
Purusa is adove the senses and other things. It is the 
achieving of moksa, of the freedon from the jaws of 
death, the momznt one knows the Brahman’ (Ka. 1,3, 
15). Besides, the passage under discussion states both 
positively and negatively that the Purusa alone is the 
Bip Rest goal and abode, and that there is nothing else 
which is higher than thz Parusa. It is to strengthen 
this conviction regarding the knowledge of Purusa that 
the preceding series of the objects of s:nse and other 
things is enum:rated, and not for the purpose of making 
it an object of meditation by itszlf. 


Araaeaqr=q | 2% 
And on account of the word‘ Atman’*. 15 


zsides, the same Purusga is spoken of as the Atman 
in the immediately subsequent passage of the Upanisad. 
‘Being hidden in all beings, the Atman does not manifest 
itself ; but wise men see it by means of their keen and 
subtle intellect’ (Ka. 1,3,12). From this it becomes 
clear that the senses and the other things enumerated 
before are all un-Atmanic in character, and that the aim 
of the Sruti-passages therefore is to make us aware of 
the nature of the Atman' and not of the un-atman. 
It is to achieve this purpose that we are further told in 
the same Upanisad (1, 3,13) to ‘restrain the speech 
in the mind’. We have also seen this already while 
discussing the Sutra 1, 4,1. Moreover the passage 
which comes before the passage under discussion tells us 
about the ‘ highest abode of Visnu to which the wise 
man goes at the end of his journey * (Ka. 1, 3, 9); and it 
EI ET a 


1, Just as the objects of sense lead us to the considera- 
tion of the senses beyond them, even so everything in the world 
which is being controlled by the Atman leads us to the con- 
sideration of the Atman itself. 
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is with reference to the desire to know what this place 
of Visnu is that we are told about the senses and other 
things and about the Purusa. So it is clear in view of 
this also that the enumeration of the objects of the 
senses etc., has the only aim of informing us with the 
knowledge of the highest place of Visnu or of the Purusa 
and cf nothing else. 


¢ qieamelearrnerg | ( 2k&—-2 ) 
MRATEaa gag | 8S 


[| Atma-grhitih—the Atman as the object meant ; itara-vat— 
like others ;,uttarat—on account of what follows. | 


_ The Atman (is the object ) to be undzrstood (here) 
as in other places, on account of what follows. 16 


The Aitareya Upanisad tells us that ‘ All this was 
in the beginning, verily, the one Atman alone ; there was 
nothing else moving (or non-moving); he thought of 
creating the worlds and created them’,--the watery 
worlds beyond the heavens, the worlds between the 
earth and the heavens as illuminated by the Sun, the 
mortal worlds, viz., the earth, and the watery worlds 
below (1, 1, 1-2). There arises now the doubt whether 
the word ‘ Atman’ here means the highest Brahman or 
some other person. 


The pirvapaksin holds that the word ‘ Atman’” is 
used for the Sitratma or the Hiranyagarbha, also known 
as Prajapati or Brahmadeva. The word is not used for 
Brahman ; for the passage refers to the creation of the 
worlds and not to the elements which give rise to the 
worlds. In another Sruti-passage, it is also said that 
« Atman was, in the beginning, in the shape of a person *. 
(Br. 1, 4,1); or, as we read ina Smrti-passage, * He is 
the first embodied person known as the Purusa ; and he, 
as the first creator of the beings, was in the beginning’. 
In a passage of the Aranyaka previous to the passage 
under discussion of the Aitareyopnisad the gods are said 
to be born from the seed of Prajapati, and that this 
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wonderful creation is also due to him. The word 
‘Atman’, therefore, refers to Prajapati (Br. 1, 4, 1) 
That he alone was in the beginning can also be said 
about him, inasmuch as, so far as his creation of the 
worlds at least is concerned, he was before its origin, 
though not before the creation of the elements by the 
Brahman. The iksana or the thought about the worlds 
also can be ascribed to him, since he too is an intelligent 
being. And further the fact that he brought in succes- 
sion a cow, a horse, and a man in order that the various 
deities like fire and others ( Ait. 1,2, 2-3), whom he 
produced along with the senses and the worlds, should 
find a shelter so that they can well govern the latter, 
shows that the activity of bringing etc., being analogous 
to that of the jivatman, the word ‘ eean > in the passage 
under discussion is the name of a similar being. 


To this we reply. Just as in the Taittiriyopanisad 
2, 1, 1) the word ‘ Atman’ in the passage, ‘From the 
tman, came into being the akaéa etc.’, means the 
highest Atman, or just as this is so in the other accounts 
of creation, or just as it is used with reference to the 
principal inner Atman of all, even so it means the 
ighest Atman in the passage under discussion. No 
doubt, in the passage where it is described as having @ 
particular ‘ shape of a person’, (Br. 1, 4,1), it is to be 
understood as a particular person only. But in the 
passage of the Aitareyaka, the thought and the desire 
of producing the worlds, as also the actual production 
of them, indicate that the being is no other than the 
highest Atman. 


Weaqaata AeNTaaUITT | 9 


[ Anvayat—on account of connection ; iti cet—if it be satd ; 
syad—must be ; avadhadranat—on account of assertion. ] 

If it be said that in view of the connected meaning 
(the highest Atman is not meant, we say that) it is so 
because of the ascertained statement. 17 
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_ Taking into consideration even the connected mean- 
ing of the sentences in the passage, we have to say, as 
against the purvapaksin, that they refer to the highest 

tman alone. For, in the first place, just as on a 
previous occasion (in Sutra II. 3, 6), we interpreted the 
Sruti-passage ‘He created fire ’ (Cna. 6, 2, 3 )as meaning 
what is told in another Sruti-passage (Tai. 2, 1), viz. 
‘He created fire after having first created akaéa and 
vayu, even so, here, in view of the ascertained fact of 
the one Atman alone before creation, the statement 
‘ Tke Atman created the werlds* must be interpreted 
@s meaning that ‘The same Atman created the worlds 
after having created first the elements’. As we have 
already scen, the particvlar details in one place can be 
combined with those mentioned in other flaces, if the 
main subject treated in all these placcs is one and the 
same. Naturally, therefore, in the second place, the 
particular activity cf bringing a cow or a hcerse by the 
Atman and presenting it to the senses, being only a 
detail, must be subordinated to the main purpose of 
the Sruti-passage, viz., the truth that Brahman is the 
internal self cf all. But fcr their being connected with 
this main thing, the knowledge of the mere. details will 
bring no good to man. It is fo impress this central fact 
of the innermost reality of Brahman, that we are told in 
the Aitareya Upanisad that the Brahman or the Atman 
as the creator of all, after faving first created the 
worlds and the guardians cf the worlds, as well as the 
organs and the shelter of the organs, viz., the body, 
thought to itself that they might not at all live without 
its presence in them, and so entered into them all by 
cutting a hole at the tap of the head (1,3,12). It is 
with the same view that Sruti tells us, in the third 
place, that it was this Person inside the body who 
then thought to himself thus : ‘ May it be that it is not 
I but the tongue which m-kes the speech: not I but the 
prana which breathes? WhotkenamI?° But when 
he saw himself, so we are further told, he saw the 
widely spread-out Brahman alone (1, 3,13). Similarly, 
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further still, after having first mentioned the entire 
world along with the elements and the governing deities 
like Iadra and Prajapati, we are told that intelligence 
or prajfia is the mover, the controller and the shelter 
of all this world, and that it alone is the Brahman (3, 3). 
Hence it follows that what the Upanisad wants to 
teach us is that B-ahman alone is the internal self of all, 
and that it alone must be taken as the meaning of the 
word ‘ Atman’. 


We may have another’ interpretation of these two 
Siitras. Siitra 16: To the question ‘Who is the 
Atman?’ the Vajasaneyins first give the reply that 
it is‘ He who is within the heart, is surrounded by 
the pranas and is the Purusa consisting of knowledge 
and light * (Br. 4,1, 7). But they soon make this Atman 
identical witn the unattached Brahman in a passage 
which concludes the discussion thus: ‘This great 
unborn Atman, which is free from old age, death, and 
decay, and is fearless, is verily the Brahman’ (Br. 4, 4, 
25). As opposed to this, the Chandogas begin with 
the statement of ‘ the Sat which alone was in the begin- 
ning without a second’ (Cha. 6, 2, 1); they do not 
use the word ‘ Atman’” in the beginning, and they con- 
clude their discussion of the Sat by identifying it with 
the Atman by saying ‘That thou art; that is the 
Atman* (Chia. 6, 8,7). Now, there arises the doubt 
whether the two Sruti-passages deal with the same 
topic or with different topics. 


The pirvapaksin holds that the topics are different, 
because the passages differ in their construction. In 
the one, the introductory statement and the conclusion 


1. It strikes strange that all of a sudden after Sitra 15, we 
have left the question whether Vidyas are one or more and have 
engaged ourselves in interpreting the word ‘Atman’. But now 
that it has been decided that ‘ Atman’” means Brahman, Samkara 
brings us back to consider whether the Brahmavidya of the 
Vajasaneyins is just the same as that of the Chandogas or not. 
And hence the new interpretation of the two Sutras. 
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refer to the nature of the Atman; in the other, the 
initial statement is about the Sat and not about the 
Atman; and though the conclusion must always be in 
conformity with what is introduced in the_beginning, 
we can only say that the identity of the Atman and 
the Sat is only recommended for meditation. 


To this we reply that this identity itself is enough 
to make us aware that the Chandogas too, like tne 
Vajasaneyins, are having a discussion of the Atman 
only. (Sitra 17). The connection between the intro- 
duction and the conclusion will be better understood 
if we teke into consideration a passage prior to the 
passage in which the Sat is introduced. That passage 
(Cha. 6, 1, 3) makes us aware first of all that * with the 
knowledge of the one thing, we know all things; we 
hear what is not heard, think about what is not thought, 
and know what is not known’. And after ascertaining 
this first, the Upanigad tells us, in what we have called 
the introductory passage, about the existence of the 
same one thing as Sat. This means that unless we 
identify that one thing or Sat as the Atman, the know- 
ledge of the Atman itself not being there, all things 
will not be said to be known even after knowing that 
one thing. Besides, it is only after identifying the 
individual self with the one Sat, and not by simply 
imagining’ the identity for the sake of meditation, that 
we can see the truth of the statements, that in the 
beginning the Atman alone is, the individual soul is 
itself the Atman, the soul becomes united with the Sat 
in deep sleep, and the truth of the repeated statement, 
viz., ‘ that thou art’. 


1. Ifthe identity between the jiva and Brahman is only 
imaginary and not real, the jiva would be as eternal as Brahman, 
and so there would be two beings before creation, and not one 
only. Besides, there would be no sense either in saying that 
Brahman entered in all things as the jivatman, or in saying that 
the jiva becomes one with Brahman during sleep, or again in 
repeatedly telling Svetaketu the proposition ‘ Thou art that’. 
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As for the contention of the pirvapaksin that the 
conclusion must be in conformity with what is told 
in the beginning, we have to ooserve that in the present 
case neither the Atman nor tne un-atman is specifically 
mentioned in the beginning. ft isa general statement 
of Sat, which is not only not contradicted by a specific 
conclusion, but on the contrary requires such a conclu- 
sion in order to satisfy the inquisitive mind which 
wants to know more about the Sat. Moreover, the 
meaning of the word ‘Sat’ cannot be anything else 
than the Atman; for we have already seen under Sutra 
2, 1, 14, that the whole of the un-a.mic world of things 
is unreal on account of its origin in speech. Nor again 
can we say that a difference in the mode of expression 
makes a difference in meaning. ‘Bring that vessel here’, 
means the same as ‘ That vesscl, bring It here’. Hence 
we conclude that the subject-matter of the paszages 
under discussion is one and the same, even though the 
manner in which the two Upanisads have expressed it 
is different. 


@ wrareaiahiaurg | ( 2c ) 
HAL SATATe TAA | YC 


[ Karya—action ; akhyanat—on account of being mentioned; 
a@purvam—unknown before. | 


On account of the act (of sipping water) being 
mentioned, a new (thing, viz., to cover the prana is 
mentioned for meditation). 18 


The Chandogas and Vajasaneyins hold that the food 
which all the animals eat is the food of prana alone, 
and that water is the piece of cloth which covers the 
prana. The Chandogas express this by saying that the 
wise Brahmins ‘therefore cover the prana by water, 
both before and after their dinner’ ( Cha. 5, 2,2). The 
Vajasaneyins, on the other hand, express it by saying 
that ‘the wise persons who study the Vedas, sip the 
water before and after dinner, and think that they do 
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not thereby allow the prapa to remain naked; therefore 
one who knows this should sip the water accordingly * 
(Br. 6,1, 14). Now there arises the doubt whether 
the sipping of water and the imagining of prana as 
dressed by water are both enjoined, or whether only 
one of them is enjoined in these passages. 


The pirapakein holds that either both the things 
are enjoined, because both the things are new, or only 
the sipping of water is enjoined as is clear from the 
verbal form in, ‘ water should be sipped’. ‘The refe- 
rence to the imagining of the prana as dressed by water, 
he holds, is to glorify the act of sipping. 


To this we reply. It cannot be said that the 
sipping of water is recommended here by the passages 
under discussion; the reference to it is merely to an act 
which is already recommended by Smrti. Nor can it 
be said that these very Sruti-passages are the source of 
the Smrti instruction. For while the Smrtis recommend 
the sipping of water as a general act of purification for 
all men, the Surti-passages may, if at all, be doing so 
for the special purpose of having the knowledge of 
prana. But, as a matter of fact, there is also no new 
act of sipping which is thus recommended; for one can 
immediately see that it is the ordinarily known sipping 
of water which has been merely referred to in the Sruti- 
passages under discussion. Now, if the act of sipping 
water is not recommended even once in these passages, 
much less can it be said that it is recommended twice. 
Besides, to suppose that there are two distinct and 
separate acts, viz., the sipping of water, and the imagin- 
ing of the clothing of prana, is to suppose wrongly that 
one and the same passage has two meanings to convey. 
So, the only conclusion we arrive at is that the sipping 
of water, whichis to be performed as an act recom- 
mended by Smrti before and after dinner, is to be simply 
belizved—so do the Sruti-passages tell us in a novel 
manner—as constituting the clothing of the prana. 
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From this it follows that to imagine that the water 
which is sipped becomes the dress of the prana is not 
to glorify the act of sipping the water. For, as said 
above, Sruti has not, in the first place, recommended it. 
Secondly, the passage itself clearly recommends us to 
imagine that the sipping of water is the dress of the 
prana. It need not now be said on this account that 
the sipping of water has two uses, one of purification 
and the other of providing the clothing for prana. For 
there may be two different acts which a man may per- 
form with reference to the same water; the one, to sip 
the water for purification, and the other, to make-believe 
that to sip the water is to provide the clothing for 
prana. Nor again can it be said that the food of dogs 
and of all other animals is to be eaten without discri- 
mination simply because all the food in the world is 
said to be the food of prana (Br. 6, 1, 14). As a matter 
of fact this is impossible. So what it means is that we 
are advised to form the belief that all the food belongs 
to prana. Similarly, the sentence which immediately 
follows, viz., ‘ water is the dress’ does not recommend 
us to sip the water, but recommends us to believe that 
the water we usually sip for purification is the dress 
of prana. To hold that there is no injunction with 
reference to the food which is mentioned, but that 
there is some injunction with reference to water, in 
the same passage is to hold contradictory views at the 
same time. 

It is true, no doubt, that the verbs in both the 
sentences, ‘ They sip the water’, and ‘ They thirk they 
dress the prana thereby * are used in the present tense, 
and that therefcre the two sentences do not indicate 
any injunction. But this is to treat the sentences as 
mere assertions without any meaning, or as arthavadas 
indicating praise or censure regarding some injunction. 
So, as seen above, the sentence regarding the sipping of 
water is a mere statement of a fact which already exists 
and which is recognized by Smrti. The other sentence 
however contains a new thing with reference to the 
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same water, viz., that it is to be imagined as the dress of 
prana. So, in spite of the present tense in the second 
sentence, what the verb ‘ thirk” conveys is that on the 
occasion of the sipping of the water, one ‘ should think” 
that the water is the dress of prana. 


As for the piirvapaksin’s contention that the sipping 
of water also is used in the injunctive form in the brha- 
daranyzka, we have already refuted it. The sipping of 
water has already been recognized by Smrti, and it is to 
this only that the Sruti refers. It is for this reason that 
the Kanvas do not have, as the Madhyandinas have, in 
the recension of the Brhadaranyakopanisad the sznterce, 
viz., ‘Those who know that water is the dress of prana 
should sip the water before and after dinner’. They 
conclude the topic with the sentence, ‘Thereby they © 
think they dress the prana’. From this we conclude 
that what is enjoined for the Madhyandinas also is the 
imagination of water es dress and not the sipping of 
water which is usually done. And, finally we exclude 
the sugg2stions that so far as the Madhyandinas are 
concerned, the sipping of water may b2 considered as 
enjoined, and that so far as the Kanvas are concerned, 
the covering by water as the dress of prana is enjoined. 
For, as the statement, ‘water is the dress’, is the Leginning 
of the topic in all the passages, we must hold that the 
conclusion also must be that water should be conceived 
as the dress of prana and not that water should be sipped. 


Qo MarR | (23) 
aaa Ut AAATT | 2% 
[ Samdane—in the same ; evam—thus ; ca—and; a-bhedat— 
due to non-difference. | 


It is thus (i. e., the vidya is one ) in the same ( branch 
of study also ) on account of the non-difference (of the 
object of meditation). 19 

In the Vajaseaneyi branch of the Veda, there is a 
chapter known as Agnirahasya (the secret of fire-vidya ), 


V. E. 13 
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containing therein what is known as the Sandilya-vidya.. 
It tells us to meditate on the Atman as consisting of the, 
mind and as having prana as its body, and as light as its 
form. We are also told in the Brhadaranyaka, the Upa- 
nisad of the Vajasaneyins, that ‘ The person consisting 
of mind and light and residing within the heart is small 
like a grain of rice or barley, and yet is the ruler and 
lord of all that exists’ (5,6,1). Now, we have to 
consider whether the Vidyds in the two places are one 
or two, and whether the particulars mentioned are to be 
taken together or separately. 


The pirvapaksin says that the Vidyads must be taken 
separately with the particulars mentioned along with 
them. For, otherwise there will be the defect of repeti- 
tion. No doubt, the two places in which the Vidyas are 
mentioned are removed from each other, and, therefore, 
one may say that there is repetition. Yet the branch 
of study being one only, those who resort to it in order 
to meditate are the same persons as those who study it. 
So, there is no need of anything being told twice. But 
as there is such a repetition of particulars, it clearly 
means that the Vidyas mentioned in the two places must 
be different from each other. Nor can it be said that, in 
one place, Sruti intends to describe the Vidya, and that, 
in another place, it intends to enjoin the particulars,’ 
inasmuch as there is no distinction between the two sets 
of particulars in the two places. Had there been such: 
a distinction between the description of the Vidya in 
one place, and its being enjoined with some particulars 
for the sake of meditation in another place, the two sets 
of particulars such as being endowed with mind, prana, 
etc., would not have been mentioned as the same. Hence 
in order to avoid the defect of repetition, we must hold 
that the Vidyas are separate, and that because they are 


1. The word ‘-juhoti’, e.g., in ‘Agnihotram juhoti’ merely 
describes the performance of the sacrifice, but in ‘ Dadhna 
juhoti ’ it tells us how to perform it, viz., by using the curds as 
the material for offering in the sacrifice. 
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separate the particular attributes mentioned-in one place 
cannot be combined with those mentioned in the other 
place. That this conclusion is sound can be seen with 
reference to a contrary instance. In the prana-vidya 
which is one, there can be no defect of repetition, because 
those who study it and those who resort to it for medi- 
tation may be different persons belonging to different 
branches of study; and so it is that the qualities men- 
tioned in one Sakha can be combined with those men- 
tioned in another Sakha. 


To this we reply. Just as the vidya can be one, 
and the particulars connected with it can be grouped 
together when the Sakhas or branches of study are 
ditferent, even so it may happen when the Sakha is one 
only, since the object of meditation is also one. Brahman, 
for instance, possessing the characteristics of mind, 
prana, and light, is recognized to be the same object of 
meditation in the two passages which belong to the 
same Vajasaneyi branch of study. Naturally, we can 
say that it is the same vidya in the two passages, and 
that the particulars connected with it therefore cannot 
be said to be incapable of being taken together. Mere 
repetition need not make us believe that the vidyds are 
different ; for the two passages are useful to convey to 
us two different meanings connected with the same 
vidya. One will mainly give us the knowledge of the 
vidya, and the other that of the qualities or particulars. 


Now it may be pointed out that, if there is such a 
distinction between the principal and the subordinate 
parts of a vidya, it will be proper to mention in some 
place something which was not mentioned already. For 
instance, the qualities of ‘being the Lord of all etc.’, 
which are not mentioned in Agnirahasya, ought to have 
been mentioned in the Brhadaranyaka, while the quali- 
ties of ‘ being endowed with mind etc.’ which have been 
mentioned in the former ought not to have been again 
mentioned in the latter. To this we say in reply that 
it is no defect to do so. “For it is by means of this 
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Kepetition of particulars that we can know that the 
vidya is one and the same in the two places. And even- 
if we learn about a new thing in one place, a reference 
to the principal thing endowed with other qualities 
though already known in another place cannot te 
neglected. The quality of ‘being the Lord of all’, 
though narrated newly in the Brhadaranyeka, refers to 
the Sandilya-vidya which is mentioned therein, and 
which is already recognized by us as the same which is 
mentioned along with some other quelitics in the 
Agnirahasya, on account of the common characteristics 
mentioned in both the places. Hence, the vidya of the 
Vajasaneyins is only one, in spite of its being menticned 
in two places, and so the qualities mentioned in the 
two places can be tzken together. 


22 ara, | ( RoR ) 
Ura eaAeaAlT | Ro 
[ Sambandhadt—on account of connection; evam—ihus; 
anyatra—elsewhere ; api—also. | 


The same (may happen) in other cases also, on 
account of the connection (of qualities with vidya). 20 

The Brhadaranyaka tells us (5,5,1-2) thet the 
Satya or the Hiranyagarbha, which ceme forth from the 
original water, is the Brahman, and that it is this 
Brahman which is the person residing in the disc of the 
sun, as also the person in the right eye. 

We are further told that this person has Bhth etc. 
as his head and hands, and is endowed with the two 
secret names, viz., ‘ahar’ and ‘a2hath’' (5,5,3). 
There arises now the doubt whether the two secret 


1. (i) The ddhidaivika and the adhyatmika abodes of the 
sun and the eye refer respectively to gods and the human body. 
(ii) The two persons are said to be one, because they are mutu- 
ally dependent for their being on each other. The eye and the 
person in it are dependent on the rays of the sun, while the 
sun and the person in it are dependent on the eye for being 
perceived. (iii) The earth, the space between the earth 
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mim2s are both indicative of both the abodes of the 
person, or of one of them only. 


This Sutra mentions only the view of the purva- 
paksin thus. Just as the particulars cf the one Sandilya- 
vidya, which is mentioned in the two places, can be 
incorporated together, even so it may happen in the 
Satya-vidya under discussion. The adhidaivika and the 
adhyatmika aspects of it being introduced in the Upanisad 
in the same way, and the two persons in the sun and in 
the eye being mutually dependent cn each other, it is 
inevitable that tke particulars of the vidya will be taken 
together. The rules regarding the behaviour of a disciple 
with reference to his teacher remain the same, whether 
in the town or in the farest. Hence it follows that 
bosh the secret names are indicative of both the persons 
in the sun and in the eye. 


The reply of the Sitrakara is given in the next Sitra. 


a at raat | 2 
[ Na—unot ; va—or ; viSesdt—on account of difference. | 
Or, not (so), cn account of difference (of place), 21 


It is not passible that the two names should refer 
to both the persons. For while the name ‘ahah’ is 
definitely stated to be of the person in the sun (Br. 5, 
5,3), the name ‘ ahath’ is stated to ke of the person in 
the eye (Br. 5,5, 4). True it is that the two names 
are of the one Brahman only, but they are of the two 


and the heaven, and the heaven are known as ‘ Vyahrtis ’ which 
are bhoh, bhuvah, and svah respectively and constitute the 
head, the hands, and feet inasmuch as bhih is monosyllabic and 
the remaining two consist of two syllables each. (iv) The 
Upanisads are secret names of these two persons, because they 
make us aware of the deities to which they point. The deity of 
the one is the sun, and that of the other is the Atman. So the 
name of the person in the sun is ‘ ahar’ which means the ‘ day’ 
while the name of the person in the eye is ‘ aham’ which means 
the ‘IL’. 
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specific aspects of it, one the adhidaivika, and the other, 
the adhyatmika. The teacher may be one, and may 
have a uniform nature in the town or in the forest, but 
rules regarding the behaviour' of the disciple may be 
different, in relation to the different ways of behaving 
of the teacher. Hence it is impossible that the two 
secret names should be indicative of both the persons. 


Le aS 
awvaid FT| RR 
[ DarSayati—shows ; ca-and . | 


Sruti also indicates (so). 22 

That there is an express teaching of the Sruti (Cha. 
1, 7,5) that the form and the name of the person in the 
sun are also the form and the name of the person in the 
eye, itself shows that Sruti is aware that the qualities of 
the two persons are different, inasmuch as the two per- 
sons belong to two different abodes. Had there been no 
real difference, there was no necessity of expressly trans- 
ferring the qualities of the person in the sun to the 
person in the eye. Hence the two secret names indicate 
two different persons. 


QR qacasHUTY | ( X2 ) 
arrasaeafs Wa: | 22 


[ Sambhrti—hold together; dyu—heaven; wy apti—perva- 
sion ; api—even ; ca—and ; atah—for the same reason. | : 
And for the same reason, (the glories of Brahman, 
such as) the holding together ( of power ) and the rer- 
vading of the heaven (cannot be incorporated in other 
Vidyas). 23 
In the Vedic portion known as the Khila? of the 
Ranayantyas, the followers of the Samaveda, we get an 
EEE ———_————— 
1. E. g., the disciple is to sit after the teacher has taken 
his seat, and to stand immediately after the teacher stands. 
2. The ‘Khila’ is that portion in which there is neither 
any injunction nor any prohibition to do an act. 
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account of how Brahman is the cause of its Vibhitis or 
its glorious deeds, such as the creation of the heaven, 
and of holding together its own independent and ua- 
impeded powers. And, again, in their own Upanisad, 
namely, the Chandogya, we get an account of the differ- 
ent Brahma-vidyas, such as the Sandilya-vidya and so on. 
The question that arises here is whether the Vibhitis of 
Brahman mentioned in Khila are to be incorporated in 
these Brahma-vidyas or not. The pirvapaksin holds that 
they can be so included because they all are connected 
with the same Brahman. 

To this the Sitrakara replies that they cannot be so 
included because Brahman is referred to be in different 
abodes in these vidyas. In the Sandilya-vidya, e. g., 
Brahman is said to be residing ‘ within the heart ’( Cha. 
3, 14, 3); in the Dahara-vidya, it is said to be located 
in the form of ‘ the small akaéa in the lotus-like place of 
the heart’ (Cha. 8, 1,1); and in the Upakosala-vidya, 
again, it is said to be ‘ the person who resides in the eye’ 
(Cha. 4,15,1). So, these being the different adhyat- 
mika abodes of the Brahman, it is impossible that the 
adhidaivika vibhitis of Brahman should be incorporated 
in them. No doubt, we admit that the adhidaivika 
vibhitis of Brahman are mentioned in these vidyas also ; 
e. g., in the Sandilya-vidya, Brahman is declared to be 
‘greater than heaven and the worlds * (Cha. 3,14, 3); 
in the Upakosala-vidya, Brahman is said to be the ‘Light 
shining all the worlds’ (Cha. 4, 15,4); andin the Dahara- 
vidya, ‘ both the heaven and the earth are said to be 
located in the akaga within the heart’ ( Cha. 8, 1, 3 ). 
Besides these, we know that there are other Brahma- 
vidyas in the Chandogy 3, where we have no reference to 
the adhidaivika or the adhyatmika abodes of Brahman. 
For instance, in Cha. 6, 7, 1, we are told that Brahman 
consists of sixteen parts.' But, notwithstanding this, 
there is a special reason why the glorious powers or 
vibhitis of Brahman mentioned in the Khila cannot be 


1. Vide footnote on P. 153. 
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included in the other vidyas. The qualities such as 
“hclding the heaven’ etc. are so heterogeneous from the 
qualities mentioned in the Sandilya and the other vidyas, 
that we can have no recognition of them as being the 
same, just as we may have in the case of even those 
which are mentioned quite apart from each other, if 
only their qualities are the same. 

So the mere fact of their being connected with 
Brahmen does not make the vidyas one and the same; 
for it is a fact that Brahman can be meditated upon 
in its various aspects, just as the Udgitha as we have 
already seen under Sutra 7, can be meditated upon in its 
different aspects. Hence, we conclude that the vibhitis 
of Brahman cannot te included in the Sandilya and 
the other vidyas. 


23 gesiaanieRery | ( RB ) 
gertaaraaa Aaa AAT | VV 


[ Purusa-vidyayam ; iva—like; ca; itaresam—of others; 
an-dmnanat—not being mentioned. } 


And as itis not mentioned in the case of others 
(i.e., in the Taittiriyeka, as it has been ) in the purusa- 
vidya (of the Chandogya, the two vidyds cannot be 
combined). 24 

In the Chandogyopanisad, or the Rahasya-brahmana 
of the Tandis and the Paingis who are the fcllowers cf 
the Samaveda, the human life is considered as a kind of 
“sacrifice ;' the three portions of the life are the three 


Sistine. ee TS 

1. The human life is compared with a sacrifice thus; (i) 
Reciting of hymns composed in the Gayatri metre of twenty-four 
letters constitutes what is known as the morning savana in a sacri- 
fice ; to recite those which are composed in the Tristup metre 
of forty-four letters constitutes the noon savana ; and to recite 
those composed in the Jagati metre of forty-eight letters consti- 
tutes the evening savana. The human span of life, which is 
supposed to consist of 116 years, is also correspondingly divided 
in three poctions to resemble the letters of the three savanas , the 
first consisting of 24 years, the second of 44, and the third of 48. 
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savanas ; hunger, thirst etc., go to form the discipline 
necessary for the performing of the sacrifice ; and prayers * 
and mantras also find thelr proper place. In the Tait- 
tirlya Aranyeka also, we get an account of a sacrifice 
performed by a peison who has realized the Atman; 
and we are told that in such a sacrifice the Atman is the 
Yajamana or the perfcrmer of the sacrifce, Sraddha or 
faith is his wife, etc..? 

Now, there arises the doubt whether tbe parti- 
culars of the sacrifice mentioned in the Chandogya are 
to be accepted or not in cynnecticn with the sacrifice 
mentioned in the Taittirlyakx, Acccrding to the 
purvapaksin, as both the sacr.fices are conn cted with 
the human life, the particulars of cne can be taken with 
the other. 


(ii) The‘ diksa’” or the ceremonial undertaking to perform 
asacrifice involves certain restrictions on the gratification of 
hunger. thirst and other wozldly desizes. Similarly, it is expec- 
ted of a man who wishes to treat his entire life as a sacrifice to 
exercise caution and control over his appetites and desires. (iii) A 
sacrifice ends with a bath which is known as the ‘ Avabhrta- 
snana’; naturally, death being the end of life, it is spoken of 
as being such a bath of this sacrifice in the form of human life. 


1. If anyone while perfo-ming this sacrifice in the form of 
human life is overcome by disease or suffers from distress, he 
should thus pray : ‘ Oh Pranas , oh Rudras, bless me by uniting 
this mo;ning savana of my life to the noon savana’ etc. ; and if 
he feels that he is about tn die, he should meditate on the mantra 
addressed to the persoain the sun thus: ‘ You are imperishable, 
you are without decay, you are the subtle essence of the pranas’.” 
One who does this and knows the life as a sacrifice lives for 116 
years (Cha. 3, 16). 

2. The body is the bundle of sticks known as samidhis ; 
the chest is the vedi oz the place of fire ; hair are the darbha- 
grass ; crest-hair on the head are a handful of kt§a-grass ; the 
heart is the sacrificial post to which the animal to be sacrificed is 
tied ; desives are the ghee to be offered in the fire ; anger is the 
animal to be sacrificed ; penance is the fire ; control on the senses 
is the coins to be paid in charity ; speech, eye, ear, mind, and 
pranas are priests ; and the mo‘ning, the noon, and the evening 
are the three savanas ; and death is the final bath. 
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To this we reply that this is not possible, because 
tha two sacrifices are not the same. The Taittiriyaka, 
for instance, speaks of a sacrifice in the case of those 
who have realized the Atman, and gives us besides the 
yajamana and his wife, a long list of particulars such as 
Vedi, veda, yiipa, etc. and explains what they mean. 
The Chandogya, on the other hand, makes no mention 
of these. Similarly, the conception of the three savanas 
in the two places is different from each other. No 
doubt, there are a few points in which there is agree- 
ment; e. g., death is considered by both as the final bath 
in the sacrifice. But the points in which the two 
Upanisads differ are so many, that it becomes impossible 
to say that the two vidyas are one and the same. 

Besides, the Taittiriyaka does not speak of the 
human life itself as the sacrifice, as the Chandogya does. 
For the words ‘ tasya evath vidusah yajfasya ° ( a4 fagar 
agea ) give us without any difficulty the primary meaning, 
viz., ‘ of a sacrifice which belongs to one who knows’, 
and not the secondary meaning, viz., ‘ of the sacrifice in 
the form of the person himself who knows’. And as 
the rule is, wherever we can have the primary meaning 
readily and easily, we need not take the secondary 
meaning. If the words ‘vidusah’ and ‘yajfiasya’ are both 
taken as substantives, the whole phrase should mean 
for us the sacrifice itself in the form of the person who 
knows. On the contrary, if we take the word ‘vidusah’ 
as a substantive, and the word ‘yajnasya’ as an adjec- 
tive the whole phrase will mean for us, as for the 
Taittiriyaka, the sacrifice which belongs to a person who 
knows or has realized the Atman. Thus we need not 
take the two genetives as co-ordinates between two 
substantives and understand that a man himself or his 
life is a sacrifice, as is done in the Chandogya. On the 
other hand, if we take one of them as an adjective and 
the other as a substantive, we shall have the real connec- 
tion of the sacrifice with the man who knows, as in the 
Taittiriyaka. Besides, the description that the ‘self of 
him who knows is the yajamana etc.’, clearly shows that 
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the man himself is not the sacrifice, but that, on the 
contrary, the man and the sacrifice are different from 
each other, To say that man himself is the sacrifice, 
and to say again that the self of the man is the sacrificer 
is to endow one and the same sentence with two diffe- 
rent meanings. But what the Taittirlyaka wants to 
convey to us in the passage regarding the sacrifice, which 
the person who has realized the Atman performs, 1s not 
something new, but is the continuation of the know- 
ledge of the Atman and of the samnyasa referred to in 
the previous passage. The single conclusion we there- 
fore get from both the passages is that such a man 1s 
raised to the dignity of the Brahman. As opposed to 
this, the purusa-vidya of the Chandogya is an indepen- 
dent one, inasmuch as it results into an independent 
fruit of it, viz., that the life of the man continues upto 
one hundred and sixteen years. In short, the vidyas of 
the Chandogya and of the Taittiriyaka being different 
from each other, the particulars regarding prayer, mantra 
and so on, mentioned in the Chandogya, cannot be com- 
bined with the vidya mentioned in the Taittiriyaka. 


28 Faratsneny_ | ( X% ) 


qarawaarg | 


[ Vedha-adi—piercing and other things; artha—meaning; 
bhedat—on account of difference. | 


Piercing and other things being different (mantras 
‘etc. are not included in the vidyas). -25 


The Atharvanikas have at the beginning of their 
Upanisad the following mantra: ‘Pierce the entire 
(body of my enemy ), pierce his heart; break his veins, 
and crush his head; in these three ways, (let my enemy 
be crushed)’. The Tandins have the mantra addressed 
to the sun with the prayer to enable them to perform 
the sacrifice. The mantra in the Upanisad of the Satya- 
yanins praises Indra as ‘ being azure in complexion like 
the sapphire, and as having a white horse’. The Katha 
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and the Taittiriyaka implore the Sun and the Varuna 
to bring in prosperity (Tai.1,1); the Vajasaneyins 
mention the pravargya-ceremony after describing the 
assembling of gods for the purpose of a sacrif<e; and 
praising the agnistema and the day on which it is per- 
formed as Brahman themselves, the Kausitaki praises the 
Brahmins also as passing unto Brahman, and as being 
immortal thereby. Now, the question to be solved is 
whether the mantras and the sacrifices mentioned in the 
Brahmana-passages should be combined with the Vidyas 
in the Upanisads or not. 


The pirvapaksin maintains that they can be so 
combined, even though they are nct suborcinate because 
they are mentioned in close proximity of the vidyas in 
the Upanisads. It may be that actions like pravargya 
and the mantras which are connected with the sacrifices 
may not appear as connected with the vidyas; and yet 
we can imagine some meaning on account of which they 
may be so connected. The Atharvanika mantra, for 
example, may be considered as glorifying the heart and 
connected therefore with the vidyas which consider the 
heart as the abode of Brahman for the sake of meditaticn. 
There are again some mantras which are direct!y enjo:ned 
as being subordinate to certain vidyas. For in:tance, 
the mantra, which enjoins the father to surrender unto 
the Bhtloka for the sake of long life to his son, is sub- 
ordinate to the vidya which consists in imagining the 
three worlds of Bhih, Bhuvah, and Svah, as sheaths or 
bodies of the soul ( Cha. 3, 15,3). Sacrificial acts like 
pravargya are no doubt enjoined for same special occa- 
sions; but they too may be seen to be connected with 
the vidyas. Brhaspatisava, for instance, is a sacrifice 
which is to bz performed by one who wishes to be 
an Acarya; but it is also enjoined to be performed as a 
subordinate part of the Vajapeya sacrifice. 


To this we reply. The mantras and the ceremonies 
like pravargya cannot be combined with the vidyas, 
because the subject-matter of the two is different from 
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each other. It is by no means true that the Atharvanika 
mantra has glorification of the heart as its only motive. 
It clearly indicates some hurt to the enemy, and so can- 
not be combined with the vidyas of the Upanisads which 
are concerned with meditations. The mantra of the 
Tandins, in a similar way, refers to some sacrifice and 
not to any vidya; and we know by other means of proof 
that it refers to Vajapeya-sacrifice.' So when on account 
of sign (linza), or syntactical connection (vakya), or 
some other cause, the mantras are proved to be subordi- 
nate to sacrificial actions, they cannot also be said to be 
connected with the Upanisadic vidyads, simply because 
the two are described in close proximity. For as the 
Pirva-Mimamsa tells us (3, 3, 14), proximity is a much 
weaker proof than Sruti and other proofs. Naturally, 


1. For it is in the Vajapeya-sacrifice that one is enjoined 
to give offerings to the Sun-god, three times in a day. 

2. Srutiis that word which does not require any other 
word to support its meaning; Linga or sign is that word which 
has the power of conveying the meaning of the word of Sruti; 
Vakya or sentence is a collection of words which together mean 
one complete sense, on account of their mutual relations; Praka- 
rana or the subject-matter is made up of one principal sentence, 
and of other expository subordinate sentences; Sthana is the 
order to be determined with reference to the place of the word; 
and Samakhya or the name is that which indicates the meaning 
of the word as determined by its connection with what is proxi- 
mately told. 

Now, (1) if there is a conflict between Sruti and linga, 
Jaimini-tells us that we should be guided by Sruti and not 
linga; for whereas Sruti gives us direct evidence, the linga 
gives us only indirect or mediate one. Wal WeT4aqaed directly 
tells us that the hymn addressed to Indra should also be used in 
praying to the Fire known as Garhapatya, and not to India only 
though there is the suggestion made by the word ‘Indra’ in it 
that the hymn is to be addressed to the latter. (2) When there 
is a conflict between Vakya and linga, we should rely on the 


former and not on the latter. Now, the mantra, Gilt a aad 
HUA SAkT UAT Bad Beqaiia aiead aie aaa glalaw Aiglat aw 
BAAN: |.is no doubt made of two sentences, one ending with 
the word @<@41i#, and the other by the words following it. The 
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it will be wrong to hold on an evidence of lesser value 
that ceremonies like pravargya can be connected with 
the vidyas, when on the strength of stronger evidence 


first sentence informs us that a beautiful house is being made 
out of the continuous pouring of ghee; and the second is the 
request to the cake of rice to reside peacefully in that immortal 
house. As the two sentences refer to the same purodasa of 
rice, it may be said that the whole of the mantra or the compound 
vakya must be recited on both the occasions of giving expression 
to the intention of making a house, as well as on the occasion 
of making the request to 1eside. But we must remember that 
the purpose of making the house is indicated fully by the first 
part of the sentence, and the request to lodge in it by the second 
part of it. In other words, neither the making of the house nor 
the request to lodge, requires the whole of the compound 
sentence for its being indicated. So, instead of superfluously 
reciting the two parts of the mantra as a whole twice, we 
should recite them separately and exclusively as_ sufficient 
indications or signs of the two purposes. (3) Whenthere is 2 
conflict between prakarana and vakya, we should rely on the 
latter as being more powerful in evidence than the former. In 
the topic dealing with sacrifices known as darSesti and paurnama- 
sesti, there is the mantra, ‘ Let Indra and Fire take away the 
offering’. The context therefore shows that the mantra is to be 
used in both the sacrifices. But as both the deities are avail- 
able only in darSesti, and Indra only in the other, it is clear 
that the mantra-vakya refers to darSesti only. If we apply it 
to Paurnamasesti also, we shall have to imagine the presence 
of a new deity, viz., Fire. (4) Similarly, the context is more 
reliable than the order or position of words. The story how 
Sunahfepa, the son of a sage, was saved from being sacrificed 
by the god Varuna, as well as the playing at dice are narrated 
in close proximity to somayaga which is a part of the larger 
context of a sacrifice known as Rajasiiya. Naturally, not pro- 
ximity but context is the factor which determines the connec- 
tion and the meaning. (5) And finally, proximity is more relia- 
ble than a suggestive name. aed ¢eqTq BAT is a mantra which 
tells us to cleanse the pots to be used in a sacrifice. It is 
stated in close proximity to Sannayya sacrifice, mentioned in 
Paurodasika-kanda, i. e. a section dealing with actions referring 
to purodasa. So one may think that the cleansing of pots refers 
to the pots in connection with the purodasa (a rice-cake); but 
the real meaning is that the pots relating to Sannayya are to be 
cleansed. ( Vide Bapat, B. S. Bha. Vol. III, Pp. 337-39. ) 
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they can be.shown as having the force of injunctions for 
certain occasions only. No doubt the matter would 
have remained undecided if there was no means of 
distinguishing between strong and weak means of proof 
or evidence. But Jaimini has supplied us with all the 
criteria for making this distinction. So we conclude that 
the mere fact that certain mantras and ceremonies are 
mentioned in close proximity to the Upanisadic vidyas, 
does not establish their connection with the latter. 
That all of them were studied in the forests is simply 
an accident, and is perhaps the reason why the mantras 
and the ceremonies are mentioned in close proximity 
to the vidyas. . 


24 TART | RE 
rd ° 
STA AMAA HUSA ATagwHT | 2S 
[ Hanau—in abandoning; .tu—as to; updyana—taking ; 
s$abda—word ; Sesatudt—on account of what remains; kusd—a 
very. small stick made of a tree known as ‘audumbar’ ; chandas—., 
metre ;22stuti—a praise; upagana—singing; vat—like; tad; 
uktam—is stated. | 
When the abandoning (of merits and demerits is 
mentioned, their acceptance by others is also implied ) on 
account of acceptance being supplementary (to aban- 
doning). This is stated by Jaimini, and is like Kuéas, 
metres, praise and singing. 26 


In the Upanisad of the Tandins we read the follow- 
ing passage :‘ Just as a horse shakes his body and thereby 
removes his old hair and dust, or just as the moon which 
is eclipsed comes out of the mouth of Rahu and shines, 
even so do I leave away the sinful body, and being pure, 
I attain the eternal Brahman’ (Cha. 8,13,1). The 
Atharvanikas, in a like manner, say: ‘The wise man 
shakes off the good and the evil and reaches the highest. 
Brahman * (Mu. 3, 1,3). The Satyayanins tell us that 
‘When the wise man dies, his sons take away his wealth, 
and his friends and enemies take away his merits and 
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demerits respectively’. And, similarly, the Kausitakins 
tell us that ‘The wise man shakes ott his good and evil 
deeds ; but those of his relatives who love him take away 
the good, and those who do not, the evil’ ( Kau. 1, 4): 
Out of thes2 four Sruti-passages, the first two state that 
the good and the evil are both shaken off; the third states 
that the goodand the evilare inherited by his friends and 
enemies respectively ; and the fourth mentions both these 
facts of the wise person, viz., the shedding of the good 
and the evil, and the acceptance of these by his friends 
and enemies. Now, in the fourth passage, where both 
the facts of ‘abandoning’ and ‘ taking” are mentioned, 
there occurs no question to be solved ; nor in the third 
passage, where ‘taking’ alone is mentioned, and 
“abandoning” is not mentioned; for the tzking away 
of a thing by any one is not possible without its first 
being abandoned by some other. But in the first two 
passages which msntion the ‘hana’ or the shaking 
off the evil and the good, we have the problem to solve, 
viz., whether the ‘ hana” implies a corresponding ‘ gra- 
hana’ or inheritance to the gcod and evil, afterwards. 
The purvapaksin holds that we cannot infer the ‘ grahana’, 
because, in the first pace, it is nct explicitly stated in the 
Sruti-passages. Secondly, the grahana mentioned in the 
Kausitaki refers to another vidya;' and thirdly since the 
abandoning of the good and evil deeds is to be achisved 
by one person, and the obtaining of them by others, there 
is no necessary connection between the two. One may 
abandon the good and evil; but this does not necessarily 
mean that another person must catch hold of them. 


To this the Sutrakara replies that, since there is an 
explicit statement in the Kausitaki about the re‘ation of 
grahana and hana, we have to suppose that ‘ grahana’ is 
necessarily connected with the ‘ hana’, and that there- 
fore the existence of the former is implied even though 
it is not szparately mentioned after the latter, in the 
Chandogya and other Sruti:. If it were a question of 


1. The vidya is known as Paryanka-vidya. 
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deciding whether what is enjoined in one place is oris not 
to be included in another place, we could have done so 
by referring the question to the identity or difference of 
tne vidyas. But so far as the topic under discussion is 
concerned, neither the giving up nor the sharing of the 
good and evil deeds is an act which is enjoined to be per- 
tormed. They are mentioned, on the contrary, only to 
serve the purpose of eulogising the very great glory of 
the vidya, possessing which the wise men wash off the 
merits and the demerits which are responsible for this 
samsara, and which, after his death, pass' on to his 
friends and enemies. It may now be pointed out that 
statements regarding the abandoning or transfer of the 
merits and demerits, may both be subservient to the 
vidya, inasmuch as, being only statements of praise, they 
are known as ‘arthavada’ sentences. But how can an 
‘arthavada ” sentence itself be subservient to another of 
the same type? We reply that there is nothing wrong in 
it. In the Cnandozya also (2, 10, 5) we get an example of 
this ; the statement that the sphere of the Sun is the twenty- 
first is an arthavada, but we get the proof of this only 
when we make it dependent on another arthavada which 
tells us that the first twenty are the twelve months, the 
five seasons ( Hemanta and Sisira being counted as one 


1. The vidya here spoken of is the Paryanka-vidya, or ulti- 
mately the Atma-vidya, or the Brahma-vidya itself. It _may 
appear strange how, in the first place, the merits and demerits of 
a man who has realized the Brahman pass on to others, and how, 
secondly, this adds to the glory of the vidya. It cannot be said 
of one, who realizes the Brahman, that he must be wishing that 
his sins especially should pass on after his death to his enemies, 
just as it can be said that the spirits of the dead get the satisfac- 
tion of having tasted the food which his relatives distribute 
on earth with a desire to please them. ‘his however can be 
explained thus: ‘Lhe friends and enemies of the person, who 
has realized Brahma-jnana, cannot be said, even during the life- 
time of the latter, to have literally a share in his punyaand p4pa. 
What is meant is that they get inreturn for their good services 
or hatred done unto the man, a result similar in character to 
the punya and papa of the man. 


Vv, E. 14 
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season ) and the three worlds. Similarly, we find that the 
sentence in the Bavrca-brahmana, that the two hymns in 
tristup metre serve the purpose of the sense-organs in a 
sacrifice which is imagined as a person, cannot have any 

meaning unless it is connected with another sentence 
’ of the Vajasaneyika, viz., ‘tristup indeed is the sense- 
organ’. Besides, if the motive of the Sttrakara were 
simply to show that the passing on of the merits and 
demerits is to be combined with the giving up of them, he 
would have remained satisfied by saying that the former 
is implied in the latter, ashe has done on the previous 
occasion while dealing with the qualities of the vidyas. 
But, here, the motive is also to show that the vidya is 
extolled more by being told about the passing on of the 
merits and demerits to others than by being told about 
the abandoning of them merely. 


This is analogous to the following. The wooden 
matches, known as Ku§as and used to count the hymns 
recited by the priest, are prepared from trees in general, 
as the Bhallavins tell us in their mantra, ‘Oh Kuéas, 
children of the trees, protect us’. But the mantra of the 
Satyayanins, on the other hand, tells us that Kugas are made 
out of the Audumbara tree. Similarly, when the Paingis 
mention it explicitly that the metre of the gods has got a 
priority over the nine lettered metre of the demons, we 
have got as if a general rule to decide the order of succes- 
sion. Similarly, the question regarding the proper time 
of singing the praise of the Sodagi-cup is said to be 
settled by what the Rgvedins have said, viz., that it is 
to be sung when the sun has risen half, even though the 
question remains unsettled elsewhere. Similarly, again, 
even if other Srutis mention that the priests sing, the 
explicit statement of the Bhallavins is that the chief priest 
does not sing. Now, if we are to avoid contradiction and 
bring out a meaning which is conformable to all the 
Srutis, we must follow as far as possible the guidance 
of a particular Sruti which is definitely explicit on 
the point of dispute. If, however, this is not possible, 
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we have to adopt alternative’ meanings as we like and 
resolve the contradiction, as is made clear in Purva 
Mimamsa, 10, 8, 15. 


Or the Sitra can be explained in a different way. 
What do we mean by ‘ vidhiinana’ or ‘ shaking ° in the pass- 
age ? The purvapaksin may hold that it means the trem- 
bling, as occurs in the case of the flags on account of 
the wind, and so the passage may mean that on account 
of their tremor, the good and the evil deeds are unable 
to produce the results for a certain period of time. To 
this, however, we reply that ‘ vidhiinana* must be taken 
in the sense of vpardanine! since it is further connected 
with the act of accepting the good and evil deeds by 
others. And there would be no transfer of anything 
unless it is first abandoned by some one, even though it 
does not follow that a thing abandoned must be*neces- 
sarily taken by another. Besides, the fact of ‘ grahana’, 
which is explicitly mentioned in close proximity to ‘hana’ 
by one Sruti, is sufficient to guide us, as a general rule, 
that it is likewise mentioned by other Srutis. Again, the 
good and the evil deeds can hardly be said to tremble, 
as if they are substantial things like flags. One and the 
sa me root may have different meanings ; the word ‘ vidhu 
nana’ can, therefore, mean, without contradicting any 
Smrti, the abandoning of something, and so the Brahmana- 
passage will accordingly mean the abandoning of the evil, 
after the manner of the horse which first shakes its hair 
and then abandons its old hair and dust thereby. 


2& atacrarfraery | (RS—2-) 
aga TASAMAATAIT Gea | Vo 
[ Samparaye—while departing ; tartavya—what is fit to be 


obtained ; abhavat—on account of absence ; tatha—like it; hi— 
also; anye—others. | 


1. One Sruti enjoins the drinking of the sodagi-cup; another 
prohibits it. Ina rare case like this where no reconciliation is 
possible, we have the option of doing one way or the other. 
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Since there is nothing to be achieved (on the way 
beyond, he abandons the good and the evil) even while 
departing (from the body); others also (tell!) the 
same. 27 

In the Kausitaki Upanisad we get an account of 
Paryanka-vidya,’ where we are told how the wise man 
travels by the road of the gods and comes to the region 
of the Fire, and how on arriving at the river Viraja 
(dispassion) he crosses it mentally and abandons his 
good and evil deeds (Kau. 1, 3-4). The question which 
arises here is whether he gives up the good and the evil 
on his way to Brahman, or even at the time of his 
departure from the body. 


The pirvapaksin relies on the letter of the Sruti and 
says that the former alternative is correct. The Sitra- 
kara, however, replies that there remains nothing to be 
achieved on the way after death for one who has got true 
knowledge, and so there remains no purpose for which 
the good and the evil should remain beyond death as 
means to achieve anend. As a matter of fact, the results 
of good and evil deeds are contrary to the result of know- 
ledge ; for it is by the power of knowledge that they are 
destroyed. And this freedom from works is obtained by a 
person in the very moment in which he comes to have the 
knowledge of Brahman; and this moment may come far 
before the crossing of the river, Viraja. This is borne out 
to be true by what the Tandins and the Satydyanins have 
said, as we have already seen, regarding the shaking off 
the good and the evil deeds even before the time of death. 


1. The Hiranyagarbha or Saguna Brahman is conceived as 
‘sitting along with Prakrti on the couch of Prana. And then we 
get the description of how the wise man who travels by the road 
of the gods gets in succession the smell, the taste, and the lustre 
of Brahman as he approaches, a pippal tree, a beautiful region, 
and a palace known as ‘aparajita’, respectively. Indra and 
Prajapati praise his glory and pass away from him, While ascen- 
ding the couch in order to sit by the side of Brahman, he is to 
say to the Brahman, if he is asked as to who he is, that he is the 
same as Brahman ( Kau. 1, 3-5). 
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saa suatadanrg |X 
[ Chandatah—according to liking; ubhaya—both; aviro- 
dhat—on account of absence of contradiction. | 


Because (the effort is possitle ) according to liking, 
(and ) because both (the cause and effect) do not contra- 
dict (there occurs freedom from gcod and evil deeds at 
the time of death). 28 

Freedom from good and evil deeds cannot take place 
after death and after one has entered on the path of the 
gods. For, in the first place, there wiJl be after death 
no possibility of efforts such as, control, penance, and 
study, which are necessary for obtaining the freedom; 
and secondly, in the absence of efforts there will be no 
such freedom. But, on the contrary, we can very well 
assume that both the efforts and the freedom that may 
result therefrom, are possible while the man is still living. 
So, in keeping with what the Tandins and Satydyanins 
have said, we hold that the wise man leaves his good 
and evil deeds at the time of his departure from the -ody. 


Qo TATATATARUTT | ( °2—Re ) 
Taaaaraatseaat fe fara: 1 2S 


[ Gateh—of the path; arthavativam—the fact of having 
meaning; ubhayathd—both ways; anyatha—otherwise; hi— 
since ; virodhah—contradiction. ] 


The meaning of the path (of the gods can te had) 
in two ways; since, otherwise there will be contradic- 
tion. 29 

In certain Sruti-passages which deal with saguna- 
Brahma-vidyas, we find that the devayana-marga or the 
path of gods is mentioned in close preximity to the 
abandoning of good and evil deeds, referred to in the 
preceding Siitra, while in the Sruti passages which deal 
with nirguna Brahman we find no such mention. In view 
of this, are we to hold that the path of the gods is 
available for the wise man in all the cases, or only in 
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some cases? ‘The pirvapaksin says that just as the 
freedom from the good and the evil deeds is always 
assumed to be followed by the transfer of these to the 
friends and enemies of the wise man, even so the path 
of the gods must be assumed to follow the abandoning 
of the deeds in all cases. 

To this we reply that it is impossible to hold that 
the path is available in all cases. For we shall have 
then to admit what is contrary to reason, that even 
those persons, who ‘ freeing themselves from good ani 
- evil, and from passions, reach the highest unity” (Mu. 
3, 1, 3), are going as it were by the path to some other 
place. The highest kind of unity can never be reached 
by locomotion, but by freedom from all desires, and so, 
in this case, the path of the gods has no meaning at all. 


x 
STARS astsinag | Fe 
L Upapannah—appropriate ; tat-laksana—indication of that; 


arthah—meaning; upalabdheh—being available; lokavat—like 
_ ordinary experience. ] 


. Asthere are things, for which (utility of ) that 
(path ) is indicated, it is appropriate (to hold both the 
views about the path; this is) like ordinary experience.30 
We are justified in holding that the devayana has, 
or. has not a purpose according to the nature of a 
particular case. It has a purpose to serve where medi- 
tation on the saguna Brahman is concerned. The various 
results, such as the mounting on the couch of the 
Brahman.and-having a conversation with it, and the 
obtaining of the odour and taste of Brahman, as men- 
tioned in the paryanka-vidya are possible by going only 
to other places. But the path has no purpose to serve 
in the case of the right knowledge. For those who 
realize the knowledge of the unity of the Atman, find 
all their desires fulfilled, and the seed of all suffezing 
completely burnt here only in their life on earth. 
They have to wait for nothing else except the felling 
away of the body, with which they have been endowe 
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for enjoying the fruits of their past deeds, and thereby 
exhaust them in the same life. This is like saying that 
a road to a village is useful for one who has to go to 
that village, but is useless for the man who wishes to 
have freedom from illness. We shall deal however with 
this topic again in the fourth adhyaya. 


2¢ atrarararg | (22) 
AMA: AAA: ASAIATAAT | Fz 


[ A-niyamah—no rule; sarvasam—of all; a-virodhah—no. 


contradiction}; Sabda-anumanabhyam—on account of Sruti and 
inference. | 


( The path ) cannot ( be connected ) asa rule to all 
(the vidyas ; for in this way, there will be) no contra- 
diction ; (this is known ) from Sruti and inference (i. e. 
Smrti). 31 


We have seen that the path of the gods has some 
meaning with reference to saguna vidyas, but has no 
meaning with reference to the nirguna Atma-vidya. It 
is to be further noted that it is mentioned in some vidyas 
only, such as the paryanka-vidya, the paficagni-vidya, the 
upakosala-vidya, and the dahara-vidya ; but it is not men- 
tioned in the madhu-vidya, the Sandilya-vidya, the soda- 
§akala-vidya, and the vai$vanara-vidya. Are we now to 
say, in view of this, that the path is to be connected 
with only those vidyas where it is mentioned, and not 
with those where it is not mentioned ? 


The piirvapaksin holds the former view ; for, in the 
first place, it is the particular context which compels us 
to restrict the connection of the path to the vidyas in 
which it is mentioned. Secondly, we shall not only be 
going beyond the authority of the Sruti, but shall be in- 
serting anything in any place, if we consider that the 
path is connected with all the vidyas, even though it 
is not mentioned. Thirdly, the same description of the 
path as made up of light and so on, in the upakosal and 
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the paficagni-vidyas would amount to a useless repetition, 
if the path is to be presumed as being equaliy applicable 
in ail the vidyas. 


It is quite appropriate, we say in reply, that the 
path of the gods should have a place in all tiose vidyas 
which aim at achieving ‘ abhyudaya’ that is, the place of 
high eminence or the Brahmaloka', When we have 
Sruti and Smrti? in favour of this conclusion, the objec- 
tion that the context is contradicted thereby does not 
stand ; for as we have already seen while discussing Sutra 
25, Sruti is more reliabfe than context. And, therefore, 
the reference in the Chandogycpanisad to ‘others also 
who have faith and practise penance ’, immediately after 
the statement, ‘Those who worship the worlds like heaven 
and others in the form of fire obtain the path of the gods’ 
(5,.10, 1), is sufficient to indicate to us that the word 
‘others’ mean the persons who are devoted to other 
forms of saguna-vidyas. It need not be said that we have 
here a reference only to faith and penance, and not to 
vidyas ; for the path of the gods can never be attained by 
mere faith and penance unless they have the support of 
the knowledge of some sagunma-vidya or other. The 
Satapatha-brahmana is explicit on this point : ‘ the place 
from which all the desires return is attained by know- 
ledge’; those who go by the southern path, (i. e., those 
who are devoted to mere works ) and those who practise 
austerities without any knowledge do not reach that 
place (10, 5, 4, 14). So it is clear that the words ‘faith 
and penance” stand for other vidyas. 


Similar is the view of the Vajasaneyins also. The 
reference to ‘persons who know’, and ‘to persons in 


1. The word ‘abhyudaya’ here excludes those vidyds 
which abound in mere activity and mundane prosperity. 

2. The original word in Sanskrit is ‘anumina’, meaning 
inference. But as both inference and Smrti are dependent upon 
pratyaksa, and have therefore the same value, anumina is taken 
in the sense of Smrti. 
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forests who faithfully worship the Satya’ or Brahman’, 
is a two-fold reference to paficagni-vidya and to other 
vidyas (Br. 6, 2,15). As opposed to this, the Upanisad 
tells us that those who do not know either of the two 
paths, the devayana and the pitryana, are reduced to the 
miserable condition of being born as worms, flies, etc. 
(Br. 6, 2,16). This tells us, in the first place, by way 
of implication, that those who know the vidyas go by 
one of the two paths ; and it tells us, secondly, that those 
who know the paficigni-vidya or other forms of worship- 
ping the Satya go by the path of the gods only. The 
Bhagavadgita too mentions the two paths as being eter- 
nal: but one of them, viz., the bright path of the gods 
leads us toa place from which there is no return; while 
the other, viz., the dark path of the fathers compels us 
to return to sathsara (8, 26). 

Finally, we have to remember that the repetition 
regarding the details of the path of the gods in the pan- 
cagni-vidya and in the upakosala-vidya is meant for the 
purpose of bringing strength to our meditation. So the 
conclusion we reach is that the scope of the path of the 
geds should not be restricted only to those vidyas in 
which it is mentioned. : 


8% aratrarfaaey | (2%) 
ara fearnaaraatrnrarey | 2X 

[ Yavad—so long; adhikaram—office; avasthitih—duration 
of life; adhikartkanam—of those who hold some office. ] 

Those who hold some office live as long as the office 
lasts. 32 

Let us now look into the question whether the per- 
son who has realized the true knowledge obtains or not 


a new body after the fall of the old one. It may be said 
that there need not arise any such question ; for when 


1. The word “Satya’ is used for Brahman in Tai. 2, 1; 
Cha. 6, 8, 7, Br. 5, 4, 1:— It is ‘knowledge, the infinite Brahman’, 
“The Atman’ ; and ‘ the Truth’. 
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the knowledge is there it must result in moksa, i. ¢., in 
the final release of the soul, just as inevitably as there 
will be the cooked rice when all that is necessary for it 
is being done, or the satisfaction of having dined after 
one has begun eating. But there arises such a ques- 
tion, we hold, because we learn from itihasa and puranas 
that some persons have obtained new bodies even though 
they had realized the Brahman. For example, we are 
told that the ancient teacher of the Vedas, the sage 
Apantaratama, was born again as Krsnadvaipayana by 
the order of Visnu, in the intervening period between 
the two yugas of the Dwapara and the Kali. Vaséistha, 
born of the mind of Brahmadeva, was again created by 
Mitra and Varuna, after he had lost his former body by 
the curse of Nimi. Similarly, Bhrgu and others born of 
the mind of Brahmadeva were born again at the sacrifice 
of Varuna. Sanatkumara too who was one of the sons 
born of the mind of Brahmadeva, was again born as 
Skanda, as a consequence of his own boon to Rudra. We 
hear in the same way that Narada, Daksa and others had 
to assume new bodies again and again. Even in the 
mantras and arthavadas' of Sruti we find similar stories 
narrated. It is said that out of such persons, some have 
assumed a new body after the old one had perished; 
while the others, like a juggler, assumed new bodies 
even when they retained afer old ones, on account of 
their yogic powers. And yet it is said that all of them 
Siaieied the entire knowledge of the Vedas. Taking 
all this into consideration, the pirvapaksin holds that 
Brahma-vidya may or may not result in moksa. * 


EEE EE oe OEE 

1. In view of the description of Indra as ‘the ram of 
Medhitithi’, it appears that Indra was born as a ram. Similarly, 
the arthavada sentence, ‘ VaSistha was born as son to Urvasi’, 
shows that he had a second birth. 

2. What the pirvapaksin suggests is that if the knowledge 
of nirguna Brahman does not lead to moksa, it must be like 
other saguna Brahma-vidyas which have prosperity etc. as their 
end, and hence, the path of the gods may be equally available in 
the case of nirguna Brahma-vidya. To Sarees moksa is possi- 
ble only on account of the knowledge of nirguna Brahman. 
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We deny this. For we hold Apantaratama and 
others are assigned with the duties ae seeing that the 
worlds subsist and that the Vedas continue to exist. 
Naturally, their bodily existence will last so long as their 
offices will last. Just as the Sun-deity, after having ruled 
the universe for thousands of yugas, ceases to rise and 
set; but going high up beyond the sphere of the sun it 
tises there in its own glory and remains alone, and being 
one with Brahman enjoys the bliss of moksa (Cha. 3, 11, 
1); or just as those who have realized the Brahman even 
in the present time, continue to exist in body only so 
long as the fruits of the actions which have commenced 
to operate are not completely exhausted (Cha. 6, 14, 
2); even so do these office-bearers of the highest God 
remain in bodies inspite of their knowledge of Brahman 
so long as their works are not exhausted; but the 
moment their offices and duties are over, and they cast 
off their bodies, they become finally released. 


So, whether it is in the case of men who have 
realized the Brahman, or in the case of these divine office- 
bearers who regulate the course of the universe, we 

ave to remember that they live in the body only so long 
as it is rot exhausted on account of the force of such 
Karmas as have commenced ' to operate by yielding their 


1, There are three kinds of Karmas, prarabdha, saficita, 
and kriyamana i. c., (1) those which have commenced to give 
their fruit and so are responsible for all the good and bad ex- 
periences in life from birth to death; (2) those which constitute 
a big store, as if, and are therefore waiting for coming to 
fruition at some appropriate time in lives to come; and (3) those 
which are being done anew by the jiva in its present life, so 
that the fruits thereof are being added on to the big store of 
the past. Now, the distinction between those who know the 
Brahman and those who do not know it is this: The former 
cease to assume new bodies the moment their prarabdha karma 
which is also a cause of their body is exhausted; they are not 
bound by their sancita and kriyamana; for they are for him as 
burnt seeds which do not grow. In the case of the latter, how- 
ever, there being no such fire of Brahmanic knowledge the seeds 
of karmas are not burnt; they remain potent for all time, and the 
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fruits. Being free and possessing power to assume bodies 
and sense-organs as they like, these divine office-bearers 
may assume simultaneously or successively as many bodies. 
as they like for the discharge of their duties, as if they 
are so many houses to be occupied. And yet, unlike 
ordinary men, they keep their memory intact not merely 
with reference to their former existence, but also with 
reference to the identity of their individuality. We hear 
of one woman, Sulabha by name, who had realized Brah- 
man, but who, wishing to have dispute with Janaka, left 
her own body, entered into the Body of Janaka, had a 
discussion with him, and returned afterwards into her 
own body. 


Now, if the saficita and the kriyamana actions 
which are also potentially responsible for the produc- 
tion of new bodies and new lives, just as the prarabdha 
has been for a particular body, were to come forward 
necessarily with their fruits ready for being experienced 
after those of the prarabdha were experienced and exhau- 
‘sted, irrespective of the question whether the person for 
whom they are meant has realized Brabman or not, then 
perhaps Brahmavidya may or may not result in moksa. 
But it will be wrong to suggest even this possibility, be- 
cause Sruti and Smrti emphatically tell us that the know- 
ledge of Brahman burns the seeds or the potentiality of 
all actions whatsoever. ‘ The knots(of desires ) in the 
heart are broken, doubts vanish, and all his actions are 
destroyed (in their fruits) when the highest Atman is 
seen’ (Mu. 2, 2, 8);‘ All the knots are brcken, when 
the memory (of oneself being the Brahman ) ccmes tack’ 
(Cha. 7, 26, 2). Smrtialso reminds Arjuna that ‘ the fire 
of knowledge burns all actions into ashes’ (B. G. 4, 37); 


jivas will naturally be bound by all the three types of karmas, 
and will undergo in consequence the endless round of births and 
deaths. Prarabdha too may not be exhausted in one birth; but 
Brahma-jfiana puts an end to it with the fall of the existing body, 
just as it puts an end to all the saficita, i. e., the store of karma, 
as well as to the possible future karma. 
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or as we have it elsewhere, the Atman never again 
@ppears to be affected by the afflictions which have been 
burnt by knowledge, just as the seeds burned by fire do 
not sprout again. Nor again can it be supposed that a 
portion of tne store of saficita and of kriyamana will 
be burnt, so that another portion of it may fructify 
in course of time; for we do not find even in ordinary 
experience that seeds are partly burned and are partly 
capable of sprouting again. But so far as the pracabdha 
is concerned, it continues to exist till death, just as an 
arrow which leaves the bow continues to move so 
long as its initial motion is not exhausted. The end of 
the body is the end of the prarabdha also. Or, as the 
Upanisad says, the little delay for the complete destruc- 
tion of the prarabdha also is on account of the existence 
of the body (Cha. 6, 14, 2). In view of this all, we 
conclude that the higher beings like VaSistha and others, 
endowed if they are with the knowledge of Brahman, 
live in body till their offices last, and that the knowledge 
of Brahman is not non-eternal. 


As for the fruit of this knowledge, finally, Sruti tells 
us that whosoever among gods or sages gets the know- 
ledge of the Atman gets the final release (Br. 1, 4,10). 
But if there be any even among the great sages who be- 
come attached to such knowledge as leads to prosperity, 
the knowledge of the Atman and the final release cannot 
be had unless they divert their mind from the shortlived 
prosperity to the eternal Atman. They have first to turn 
away with disgust from prosperity and to purify their 
mind, so that at the time of dissolution, when everything 
in the universe alang with the Hiranyagarbha comes to 
an end, they enter into the highest abode, the Atman. 
Another characteristic of the fruit of this knowledge is that 
it is directly experienced at the very moment of the 
experience of the knowledge, so that the knowledge and 
the fruit of it, namely, the moksa are one and the same. 


1. The whole of the saficita as well as the whole of the 
kriyamina are burnt. Prarabdha continues till death. 
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We have not to wait for it with an attitude of doubt as 
we do when we expect heaven and other rewards for our 
sacrifices and other activities. The knowledge of Brah- 
man means ‘ Brahman which is directly realized ’ ( Br. 3, 
4,1). The statement, ‘Thou art that ’, (Cha. 6, 8, 7} 
has a direct reference to a fact which is already existing 
and can be experienced while living, and not to some- 
thing which is going to be fructified after death. It is 
on this account that the sage Vamadeva, ‘realizing him- 
self to be the Brahman, realized further that he was him- 
self the Manu and the Sun’ (Br. 1, 4,10). This clearly 
indicates that the fruit of Brahmanic knowledge is to 
realize also the identity of one’s self with all. This 
constitutes, therefore, we say in conclusion, the moksa 
of all who know. 


Ro Haren | (22) 
mqearat aaa: areas Taearaey | 33 

[ Aksara—the imperishable ; dhiyam—of knowledge; tu— 
but; avarodhah—acceptance; samanya-tadbhava-bhyam—on 
account of what is common and its nature; aupasada; vat—like; 
tad—that; uktam—said. ] 

But the (negative ) conceptions of the imperishable 
(Brahman ) should be applicable (in all passages ), since 
(the manner of eA )is uniform, and since the 
object is the same ; this is like aupasada, and has been 
explained by Jaimini. 33 

The Vajasaneyins describe the Brahman as the Impe- 
rishable or ‘ Aksara; it is neither gross, nor minute, 
nor short, nor long’ etc. (Br. 3, 8, 8). The Atharvana 
says, ‘It is para-vidya by which we know the Aksara, 
which is invisible, which cannot be seized, which is with- 
out cause or without quality * (Mu. 1,1, 5-6). Similarly, 
in other places also, the highest Brahman or the Aksara 
is described in a negative manner, as bereft of all quali- 
ties. But we find that some qualities are denied in some 
places, and some others in other places. This raises the 
doubt whether we are to deny of Brahman all the 
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qualities in all the places, or some only in some places. 
According to the purvapaksin, as Srutis are different, 
Wwe must adopt the latter course. 


To this we reply that all the negations apply in all 
places, inasmuch as everywhere Brahman is the only 
object which is described, and the way in which this is 
done is always by negation of qualities. We have already 
seen under Sutra 3, 3, 11, that the positive attributes of 
Brahman can be taken together; even so the negative 
attributes can be predicated of Brahman at all places. 
Just as, following Jaimini,' the subordinate thing of reci- 
ting the mantras depends upon the principal thing of 
offering the purodasa in the Jamadagnya sacrifice which 
lasts for more than one day; and therefore just as the 
mantras, which are mentioned in the Samaveda as 
being sung by the Udgata, are actually sung in the 
Jamadagnya sacrifice by the priest who follows the Yajur- 
veda, even so the qualities of Aksara being dependent 
on Aksara only must be taken as being predicated of 
Aksara alone, even though they may not be mentioned in 
some places. 


Re gaahrnerTg | (22) 
Taq | Rv 
[ Iyat—limit ; dmananat—being told. J 
Limit being told (the vidya is one only). 34 


The Atharvanikas and SvetaSvatarakas speak of 
‘two birds as dwelling on the same tree; one of them 
eats the sweet fruits; the other looks on without eating * 
(Mu. 3, 1, 1; Sve. 4, 6). As for the Kathakas, they say 
that these two, viz., the jiva and the Iévara, ‘ who taste 
penn RID eR 


1. The Samans are to be sung loudly; but when the chief 
priest happens to be a yajurvedin, they must be sung ina low 
tone as the latter is required to do according to his Veda (Pu. Mi. 
3, 3,9). Similarly, Brahman is the only chief object mentioned 
in all Srutis; toaccept the combination of all the negative descrip- 
tions about it will therefore be consistent. 
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the fruits of their actions in this world and who have 
entered the cave of the heart, the excellent seat of the 
Brahman, are like shade and light. This is what those 
who know the Brahman say, as also those who keep the 
five fires and those who are trinaciketas,' (Ka. 1, 3,1). 
Now there arises the doubt whether the two mantras 
speak of two different vidyas or of one only. The 
purvapaksin says that the vidyads are two, since the 
objects of knowledge in the two mantras are different. In 
the first, one of the two birds only eats the fruits, while 
in the second, both the beings do so. 


To this we reply. The vidya is one and the same, 
because in both tne mantras, the object of knowledge is 
one and the same, as being characterized by the number 
‘two’. It is the highest God taken along with the indi- 

‘vidual soul. It is clear that the above-mentioned mantra 
whether of the Mundaka or the Svetasvatara refers to 
the highest Atman because he is described as being 
beyond hunger and other desires. And, we are told 
about God alone in what comes immediately after the 
mantra, viz., ‘The jiva becomes bereft of sorrow, when, 
on account of self-control and other yogic penances and 
devotion, he sees the other, viz., the God as himself, and 
everything else as the manifestation of himself * (Mu. 3, 
1, 2; Sve. 4, 7). The Kathaka mantra also refers to the 
highest Atman, though he is mentioned in a poetic manner 
as tasting the fruits of actions like the individual soul; 
just as, in ordinary language, men who are not carrying 
umbrellas are said to carry them when they are mixed up 
with others who carry the umbrellas. And, if we take 
into consideration the preceding and the subsequent 
passages, we shal be convinced that the mantra which 
comes between the two is concerned with the same sub- 
ject-matter of the Atman. The topic begins with the 
description of ‘that which is seen, as being beyond 


1. They are those who repeat the mantras told by Naciketas, 
understand their meaning, and keep the fire. These three things 
are known as three ‘ cayanas’. 


ADHYAYA III, PA. Ill, 8U. 35 225 


dharma and adharma’, etc. (Ka. 1, 2,14), and ends 
with the passage, subsequent to the mantra (Ka. 1, 3, 1), 
that the same object of sight ‘is the bridge for the sacri- 
fices, and is the imperishable Bratman’ (Ka. 1, 3, 2). All 
this, as also what we have explained fully while dealing 
with Sitra 1, 2,11, points out that inasmuch as the 
object of knowledge is one and the same, viz., the Brah- 
man, the vidyais one. The object of the two mantras 
in the three Upanisads, then, is rot to te]] us that the 
individual soul is a new and separate entity, but to 
show that it is identical with Brahman. So, as we have 
already shown under the first Sutra of the pada, the 
Brahma-vidya is one, and, therefore, the positive and 
the negative ways of describing it must be taken 
together in all places as pointing towards it only. 


RR Haran” | (24-28) 
FA WMATA: | 84 


[ Antara—inside ; bhuta-elements; grama-collection; vat— 
like ; sva-atmanah—of one’s own self. ] 


As in the collection of elements, the Atman being 
inside (of all, the vidya is one only). 35 : 


We are told in the two successive Brahmanas of the 
Brhadaranyakopanisad, that Usasta and Kahola ask of 
Yajfavalkya the same thing, viz., to expound unto them 
the Brahman which is directly perceivable, and is the 
inner self of all (Br. 3, 4,1; 3,5, 1). Now the doubt 
which arises here is whether the vidya suggested by the 

, two questions is one ortwo. The purvapaksin thinks 
that they are two; for if the repetition of the word 
‘ yajati’, which means ‘ performs a sacrifice ’, shows that 
separate actions are done, even so the repetition of the 
same question, which adds or subtracts nothing from the 
earlier question, but which is not meant to be useless, 
must mean something new and separate. 

To this we reply that the vidya is one and not 
two, because the question and the answer in both the 


V. E. 15 
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Brahmana-passages refer to the same Atman within all. 
For it is impossible to imagine how one body can have 
Within it more than one innermost Atman. We can say 
with regard to the five elements that water is inside the 
earth, that fire is inside water, and so on, relatively; 
but how can it be maintained in a literal sense that any 
one of the elements is inside all other elements? Or, 
we may understand the reference to the elements in the 
Sutra as pointing to another Sruti-passage,‘ He is the 
one Goi, who is all-pervading, hidden and the internal 
self of all being’ (Sve. 6,11). It is in keeping with this 
mantra that the Sutrakara wishes us to understand that 
the object of knowledge, and so, of the vidya constitut- 
ing it, is one and the same, viz., the Brahma-vidya. 


WAT RaeTAaes Janqearacag | 2S 


[ Anyatha—in another way ; bheda—distinction; an-upa- 
patish—cannot be explained ; iti cet—if it be said; na—not; 
upadesantara—other statements ; vat—like. ] 


If it be said that otherwise there will be no explana- 
tion (of the repetition in the two Brahmana-passages ), 
we reply (that this is) like other statements (else- 
where ). 36 


To refute now the contention of the pirvapaksin 
that the repetition of the question can be accounted for 
if the vidyas are admitted to be two, we maintain that 
the vidya is one in spite of the repetition. In the sixth 
prapathaka of the Upanisad of the Tandins, Svetaketu is 
told nine times, ‘That is the Atman; thou art that’ 
( Cha. 6, 8, 7); and yet the vidya is one. Again and 
again did Svetaketu ask for more explanation on the same 
point, and again and again he was told, with fresh explana- 
tions and removal of doubts, the same reply ‘Thou art 
that’. In the same way, in the present case also, the 
two questions have the same form, and the answers to 
them end with the same sentence, ‘ Everything else is 
perishable ° ( Br. 3, 4, 2; 3, 5). This shows that the two 
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Brahmana-passages refer to one and the same subject- 
matter. Besides, the additional word ‘eva’ (only ) used 
in the second question, necessarily refers us back to the 
same question asked before. One and the same Atman 
is therefore described in the first Brahmana as being with- 
out cause andeffect ; and one and the same Atman as bei 
unaffected by the sathsaric qualities of hunger, thirst, an 
others, is described in the second. 


R23 sateen | (219) 
safaert fifyata dawg | 29 


[ Vyatiharah—reciprocity ; visimsanti— mention the peculiar 
Seature ; hi—because ; itara-vat-—lske others. ] 


Like other (qualities ), there is the reciprocity ( of 
the forms of meditation ) ; for ( both ) mention their pecu- 
liarity. 37 


The Aitareyins say about the person in the sun, * I 
am he, and he is I ’( Ait. Ar. 2,2,4,6). The Jabalas 
say in a like manner, ‘ Verily, oh divinity, thou art I, 
and Iam thou’. The doubt which arises here is whe- 
ther the form of meditation is reciprocal or not. The 
purvapaksin says that the form of meditation is of one 
kind only, since the sole purpose of it is to show the 
unity of the individual soul with God. Besides, he 
argues, that the devotee would indeed be exalted if he 
is to be considered as the essence of God; but to consi- 
der God as the essence of the devotee is to lower the 
dignity of God. The manner of stating the meditation 
in a reciprocal form, is, he says, ohly to strengthen the 
belief ' that the soul and God are one. 


1. The belief about the unity of man and God can be achie- 

» ved even by the single statement, ‘ I am God’; and so, it may be 

said that the other statement ‘ God is I’ need not be mentioned 

atall. It is to prevent this argument that the purvapaksin says 

that the belief produced by one of the statements is only con-~ 
firmed by the second. : 
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To this we reply. The reciprocal manner of stat- 
ing the unity is only for the purpose of meditation in 
both ways, just as other qualities of God, such as ‘ being 
the soul of all’ are mentioned for the same purpose. 
For if the meditation is to be of one kind only, one of 
the two statements would have been sufficient. But 
inasmuch as both the Aitareyins and the Jabalas make 
an explicit statement of the two reciprocal forms of 

ropositions, corresponding to them there must be two 

orms of meditations. This does not however imply, 
as the pirvapaksin supposes, the lowering cf the status 
of God, since it is God alone who remains the object 
of devotion.' Nor dots this amount to mere confirma- 
tion of our belief in the identity of God and man. For 
over and above the strengthening of our belief ir. the 
unity of the soul and God, what we hold is that the two 
Sruti-passages under discussion recommend to us the two 
forms of meditation, of the God as the devotee, and 
the devotee as God. This is like expressing the truth 
that to meditate on God whose wishes become facts is 
to believe in a God who is endowed with this nature.? 
From this it also follows that the reciprocal forms of 
meditation are available in other places where the sub- 
ject-matter is the same. 


Re acataarrawy | (2¢) 
aa fe acatea: | 2¢ 


[ Sa—that ; eva-alone; hi—therefore; satya-addayah—truth 
and other things. ] 


1. Just as the nirguna Brahman does not suffer in its status, 
even though it is worshipped in the form of sagun Brahman, God 
too will remain God, even though he is identified with the 
devotee. 

2. So the relation between God and the devotee is that of 
unity; and such a God exists in a double manner, as a fact and 
as an object for meditation. 
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Satya-vidya being the same (in both the places) truth 
and other (qualities must be combined in both the 
places), 38 


In the Vajasaneyaka Upanisad we have two senten- 
ces, the first of which recommends us to have knowledge 
of the Satya and to meditate on the three syllables’ of 
4, ©, and 4 which go to form the word 4 (satya). That 
sentence is, ‘One who knows this great, first-born, glo- 
xious Brahman as Truth’ etc. (Br. 5, 4, 1). The second 
sentence is, ‘ That same truth is the Aditya, the person 
in the disc of the sun, and the person in the right eye 
(Br. 5, 5,2). Now there arises the doubt whether the 
recommended satya-vidya is one or two. 


The pirvapaksin holds that the vidyas are two, for 
there are two different fruits to be connected with themt. 
The fruit of ‘ conquering the worlds’ is connected with 
the first vidya of knowing the truth; and the fruit of 
‘ destroying evil’ is connected with the second vidya of 
knowing the two persons in the sun and in the eye. 
Now, the connection of the two vidyas themselves which 
we find in the words, ‘ that same truth’, also mentioned 
above, is due to the fact that the object of devotion in 
both the vidyas is one and the same. 

To this we reply that the Satya-vidya is one only 
on account of the connection of the second sentence 
with the first. There is no clear and sufficient reason to 
suppose that the vidyas are two. Can we then leave 
the question as undecided, and say that there may be 


1. The syllable q is a constituent of the word S%gq which 
means falsehood. Therefore it is taken as standing symboli- 
cally foraiqq. But the other two syllables of the word 4, viz., 
@ and 4 are not to be found in the word Had. Therefore they 
are taken to stand for Truth. But these being on both the sides 
of @, it is supposed that there is truth on both the sides of 
falsehood. Therefore it is supposed that a person who meditates 
on@, ©, and 4 or 4 is not affected by Hdd or falsehood, 
which is, as if, overcome by the two forces of truth.—_ Abhyankar 
Sastri, Vedanta Siitras, Marathi trans. p. 1231. 
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one or two vidyjs ? But we have not only the connection 
between the two sentences, but also the certain indi- 
cation that the object of devotion is one and the same, 
viz., the truth. We therefore hold that the vidya dealing 
with it is also one. As for the two different results, we 
reply that the second result of the vidya is mentioned 
in connection with the arthavada portion of the passage 
which tells us the secret names of ‘ ahar’” and ‘ ahath” of 
the two persons in the sun and the eye, respectively. It 
is stated, in other words, to glorify a new aspect of the 
vidya, viz., that the two persons have secret names. We 
could have admitted that the vidyas are two, if the 
results referred to were mentioned as different in a vidhi- 
vakya; but if the results are to be inferred from artha- 
vadas, then all of them must necessarily be con- 
nected with the one chief vidya.' So the conclusion 
we reach is that the vidya referred to in both the places 
is one and the same, in spite of the difference in details, 
and that all the qualities therefore mentioned about it, 
such as, truth, and others, are to be understood as useful 
for a single act of meditation. 


According to some commentators the present Sitra 
does not refer to the two passages of the Brhadaranyaka, 
but refers to one of them which deals with the two per- 
sons in the sun and the eye (5, 5, 2), and to an exactly 
similar passage from the Chandogya (1,6, 6); and the 
conclusion arrived at is that the two passages of the two 


1. As an arthavdda sentence is subservient to a vidhi-vakya, 
the fruits connected with the former are necessarily connected 
with the latter. It is possible, of course, that the fruit of a vidhi- 
yakya is known from an arthavada. For instance, the obtaining 
of heaven as the fruit of the jyotistoma-sacrifice is known either 
directly from the vidhi-vikya, ‘One who intends to have 
heaven should perform a jyotistoma-sacrifice’, or indirectly from 
the arthavada, ‘ One who performs the jyotistoma gets heaven ’. 
But, in other cases, where this is not possible, that is, where 
other fruits are mentioned in arthavada, they all become sub- 
servient along with the arthavada to the vidhi-vakya and its main 
fruit, and so, become connected with the latter. 
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Upanisads contain the same vidya. But this is not correct. 
For the Chandogya-vidya throughout refers to udgitha 
and other sacrificial acts. In the beginning, we are told 
that the ‘Rk is the earth, and the Saman is fire’; in the 
middle, ‘Ri and Saman are the joints of the udgitha’; and 
in the end, ‘He who knows this sings a saman’ (1, 6,1; 
1, 6,8;1, 7,9). But there is no such mark to show us 
that the Brhadaranyaka-vidya is connected with sacrifi- 
cial acts. Therefore, the vidya of the two Upanisads are 
quite different from each other; and hence, the qualities 
of one cannot be connected with those of the other. 


ay Raat” | (23) 
BIA AA ATAaaTesa: 1 RS 


( Kama-adi—wishes and other things; itaratra—elsewhere; 
tatva-there; ca—and; Gyatana-Gdibhyahk-on account of abode 
and other things. | 


On account of (similarity of) abode and other things, 
(qualities) such as (possessing true) wishes (must be made 
applicable) in other places, and (qualities obtaining in 
other places, be made applicable) there (i.e., where 
wishes etc. are present). 39 

The Chandogas tell us that ‘There is in the city 
of the body a small lotus-like palace and within it a 
gmali akaga, i. e., the Atman which is free from sin, old 
age, death, grief, hunger, and thirst, and whose desires 
and wishes become true’ (Cha. 8, 1,1; 8,1, 5). The 
Vajasaneyins also tell us, ° It is this Atman who is 
great, unborn, full of knowledge, surrounded by pranas, 
and is the akaSa within the heart ; he takes his rest in it 
and is the ruler of all’ (Br. 4, 4, 22). Now a doubt arises 
whether the qualities mentioned in one place are availa- 
ble in another place, irrespective of the fact whether 
the vidya is one or different. The irvapaksin holds 
that they are available because the vidya is one. 

To this we reply. It is to be noted before we pro- 
ceed that the word ‘kama’ stands for ‘ satyakama’, just 
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as th2 words ‘ Datta’ and ‘Bhama’ are ordinarily used for 
zvadatta and Satyabhama, respectively. The attributes, 
like ‘ possessing true wishes’, or ‘ being the ruler of all’, 
in the two passages, are mutually available where they 
are not mentioned. This is because the two passages 
exhibit a number of common features, such as the heart 
as the abode, the God as the object of knowledge and as 
the bridge to save the worlds from being confounded. 
The seeming difference between the two sets of qualities, 
viz., between the one belonging to the ‘ akaga within the 
heart’, and the other to the Brahman which ‘resides in 
the akaSa’, is no difference at all, if we remember that 
the word ‘ aka$a ° in the Chandogyopanisad also indicates 
Brahman, as was already shown under 1, 3, 14. 

And yet we say that there is some difference bet- 
ween the two vidyas. The vidya of the Chandogya is 
that of saguna Brahman, because in the description of 
those ‘ who depart from the body, after knowing the 
Atman and its qualities, such as satyakama, and others * 
(Cha. 8, 1, 6), we get the clear indication that not only 
the Atman but the qualities of the Atman also become 
the objects of knowledge. The Vajasaneyaka Upanisad, 
on the other hand, speaks of nirguna Brahman, as is clear 
from the question cf Janaka and the reply of Yajiavalkya 
to him. To the question, ‘What is it that is necessary 
for achieving moksa’, the reply is ‘the Purusa is not 
attached to anything ’( Br. 4, 3, 14-15). Therefore it is 
that we hold that even qualities such as ‘ being the ruler 
of ajl* mentioned in this Upanisadic passage do not 
point to any saguna Brahman, but are used for the pur- 
pose of glorifying the Atman. It is with reference to 
the nirguna Brahman, on the cther hand, that the same 
Upanisad speaks, further on, of the Atman as ‘ not this, 
not this’ (Br. 4, 5, 15). But, as said above, the qualities 
mentioned in one Upanisadic passage are available in the 
other, and vice versa, because, whether saguna or nirguna, 
Brahman beifg one, the qualities are intended for the 
glorification of Brahman rather than for the purpose of 
devotion. 
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R& maura | (?o—8%) 
MEMES | Yo 


[ Adarat—due to respect ; a-lopakh—non-omission. ] 


No omission (of pranagnihotra ) ;«for ( Sruti has ) 
respect (for it). 40 

In the Vaiévanara-vidya of the Chandogyopanigad 
we are asked to offer to the pranas' five oblations out of 
the ‘ food which comes first’ at the time of dinner. He 
who does this agnihotra gives satisfaction to all the 
beings in the several worlds and to the divinities * such 
as the sun and the moon, in the same way in which a 
mother satisfies her hungry children (Cha. 5, 19,1; 5, 24, 
2; 5,24, 5). There arises now the doubt whether this 
agnihotra is to be dropped when the eating itself is to be 
dropped. The pirvapaksin holds that it cannot be drop- 
ped, and the reason he gives for his view is the respect 
which Sruti shows for agnihotra in the following way. 


In the Vaigvanara-vidya itself, the Jabalas allow the 
host to dine before the guest, for thereby the host will 
be able to perform the agnihotra for his own pranas, 
though not for the pranas of others. Now, how can 
the Sruti which, out of respect for agnihotra, does not 
allow the omission of its priority by allowing the host 
to dine before the guest, allow the omission of it alto- 
gether? The argument that absence of food implies the 
absence of agnihotra is not correct. For the words, ‘the 
food which comes first ’, in the passage under discussion, 
serve the purpose of informing us that any food which 
the host can eat can be used as offering to the pranas, 
though the word ‘agnihotra’, here as well as in the 


1. The five oblations are to the five-fold winds in the body, 
viz., prana, apina, vyana, udana, and samana. ‘These are given 
at the inning of a dinner, and are known as pranagnihotra, 
i. e., a sacrifice of the food which comes first in the Vai$vanara, 
i, e., in the abdominal fire, by means of the five pranas. 

2. This is an-arthavada sentence in praise of the agnihotra. 
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ayana of the Kaundapayins,’ suggests that the usual 
materials of milk and curds should be used. Hence, 
following Jaimini’s principle (Pi. Mi. Si. 10, 2, 61), that 
the omission of a particular does not involve the omis- 
sion of the principal thing, we conclude that even when 
there occurs the omission of a dinner, and the cmission 
of food, we must observe the agnihotra, by substitut- 
ing for it some other suitable material, such as water, 
as offering to the pranas. 

In reply to this view of the pirvapaksin, the 
Sttrakara says. 


sehaasaeeaae 1 Be 


[ Upasthite—when available; atah—from this; tad-vaca- 
nai—on account of this being told. | 


When (dinner) is available, (the agnihotra is to be 
performed ) from that (food); for this is told ( by 
Sruti), 41 


When the offering to the pranas are to be made out 
of the ‘ first food that comes in’, it is clear that the food 
is prepared for the purpose of being eaten independently 
of its being used afterwards for oblations, since it hap- 
pens to be the first food. If the oblations are not the 
motive of preparing the food, how can they be supposed 
to induce us to use some other material for the food, 
when food ie not available even for dinner? The use of 
any other material as offering in place of food, as also 
the other details of an agnihotra, in general, cannot be 
assumed to be applicable in the pranagnihotra just as 
they are in the agnihotra of the Kundapayins. For 


1. The Kaundapayins are those who drink the soma-juice 
in a'vessel known as Kunda. One of their sacrifices lasts for the 
whole of the ayana or year; and in this, they have to observe the 
agnihotra for one month. Now, though this is a peculiar agni- 
hotra, the material used for offering in it need not also be pecu- 
liar; the same milk, curds, and so on, are used as in the ordinary 
agnihotra. 
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whereas in the latter case, we get the word ‘agnihotra’ in 
a statement which enjoins the Kundapayins to perform 
their month-long sacrifice, in the former we get the word 
connected with an arthavakya which is used for praising 
the act of making the five offerings to the five pranas, 
and which, therefore, is not an injunction at all. If, in 
spite of this, we say that all the details of an agnihotra 
in general, ought to be available in the pranagnihotra 
also, we have to suppose the impossible. For we shall 
have then to make a place for fire, as also to keep fire 
in it; but we have to remember that the offerings are 
not to be made in the fire, but in the mouth. Otherwise, 
there would be no talk of the dinner and of the guests 
about whom the Jabalas speak. Besides, it is in view of 
this difference between the two that we have to imagine 
the other details of an agnihotra in the case of the pran- 
agnihotra. ‘ The chest is the altar ; the hairs, the sacri- 
ficial grass ; and the heart, the mind, and the mouth are 
the three fires known as, the Garhapatya, Anvaharyapa- 
cana, and the Ahavaniya respectively. Similarly, the two 
morning and evening timings of the agnihotra, as also 
the prayers and other things associated with it cannot 
be reconciled with the details of the pranagnihotra. 


From ali this, as also from the mantras, the mate- 
rials and the divinities' connected with the pranagni- 
hotra, we conclude that the five oblations are to be 
offered only when the food is available for dinner. As 
for the Jabala-Sruti which is cited by the purvapaksin in 
order to show its respect for pranagnihotra, we have to 
remark that it only allows the host to dine before the 
guest, so that the host may be able to perform his pran- 
agnihotra. But it will be too much to expect this Sruti- 
passage to tell us that the pranagnihotra is to be per- 
formed in all cases, even when there is no food, and no 


1. ‘ Prandya svaha ’, ‘apanaya svaha ’, etc. are the mantras 
to be uttered at the time of offering oblations ; the food is the 
material ; and the five winds, prana, apana, vyana, udana, and 
samana are the divinities to which the offerings are made. 
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occasion for dinner. We therefore conclude that with 
the omission of the food there will be the omission of 
the pranagnihotra. 


© afarakonfray | (22) 
Wearaeagee: TyseaTTTa: GT 1 BR 


[ Tad—that ; nirdhadraga—devotional act; a-niyamah—not 
certain; tad-drsteh—that being told by Sruti; prthag—sepa- 
rately ; hi—for ; apratibandhah—absence of hindrance ; phalam— 
Fruit. } 

Meditations, mentioned with them (i. e. sacrificial 
acts) are not necessarily connected (with them), as is 
seen from Sruti ; besides, (they have) separate fruits 
(such as, success in undertaking ) with no hindrance. 42 


Let us now inquire whether certain vidyas in the 
Vedanta, such as the meditation on Om as Udgitha 
(Cha. 1, 1, 1) which are mentioned in connection with 
some subordinate sacrificial acts, are, or are not neces- 
sarily connected with them, just as the ladle or the Juhi 
made of a leaf, and the pot known as ‘ godohana*’ are 
connected because they are used, respectively, on all occa- 
sions, or on some only. The pirvapaksin holds that the 
connection of the vidya with the acts is a permanent one, 
since they are mentioned in what is narrated regarding 
the performance of these sacrificial acts. No doubt, 
the vidyas are not mentioned in certain specific topics 
dealing with sacrifices; but because they are connected 
_with udgitha and others which are mentioned in sacri- 
fices, it can be said that they, too, like the subordinate 
parts of a sacrifice such as the ladle, are connected with 


1. The ‘ Juhi’ is used to pour the offering of ghee in the 
fire. It is always made of a leaf, and is always used in a sacri- 
fice, because one who uses it is said not to have an occasion of 
hearing evil words or news. The ‘ godohana ’, on the other hand, 
which is used as a pot for milking the cow is recommended for 
bringing water for a sacrifice, if one wishes to have cattle. So, 
the godohana is used sometimes only when there is the desire 
to possess cattle. 
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them, at all times. It may be said against this that the 
vidyas are independent of sacrifices, inasmuch as_ special 
results are mentioned to accrue fromthem. The ‘ fulfil- 
ment of desires *, (Cha. 1, 1, 7), as the result of a vidya 
indicates, for instance, that it is to be resorted to by one 
who wants his desires to be fulfilled, and not by one who 
dees not. In other words, the vidya is shown to be 
independent of the sacrifice. But, it is said in reply, by 
the pirvapaksin that the statements indicating the results 
are arthavakyas like the arthavakya, which praises the 
juhii made of leaf by saying that ‘one who uses it does 
not hear any evil news’. None of these arthavakyas is 
intended to tell us what the fruit of the vidya would be. 
And yet, just as the lzafy nature of juhii becomes con- 
nected with the sacrifice through the juhi itself, even 
so the vidyas become constantly connected with the 
sacrifices. 


To this we reply. Statements regarding the Udgitha 
such as, ‘ It is the best essence, the fulfiller of desires, 
the prana, the aditya, etc.’ (Cha. 1,1,3; 1,1,7), are shown 
by Sruti itself as not necessarily connecting the vidyas 
with the sacrificial acts. ‘Both the persons who know 
and who do not know perform the sacrifice’ (Cha. 1, 1, 
10). This is evident from what the sage Usasti Cakra- 
yana says to the three ignorant priests, the Prastota, the 
Udgata, and the Pratiharta, viz., that their ‘ heads would 
fallto the ground’ if they did their respective duties 
without knowing the deities which are connected with 
them (Cha. 1, 10, 9-11). 


Another reason why the vidyas are not to be con- 
sidered as a permanent feature of the sacrificial acts is 
that the devotion to the vidyas is said to have its pecu- 
liar, additional fruit over and above the different fruits 
of the sacrificial acts. It consists in having the fruits of 
sacrifices more easily than before, and without any obsta- 
cles. But this means that there is a difference between 
those who perform the sacrifices without reference to 
the knowledge of the vidyas, and those who pezform 
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them along with the knowledge and the devotion to the 
vidyas. No doubt the former class of ignorant men get 
the fruits of their sacrifices, but the fruits which the 
latter class of learned men get is far superior in respect 
of quality to those of the former. But what all this 
means is that the vidyas and the sacrifices are not neces- 
sarily or permanently connected; on the contrary, the 
vidyas are dependent on men who have the option to 
employ them for the sake of deriving the fruits of the 
sacrifices in an unobstructed and easy manner. It is there- 
fore the learned class of sacrificers who, we are told, get 
the fruits of meditations on the different parts of the 
saman.' ‘The worlds above and the worlds below bear 
their fruits for the cake of him’ who knows the vidyas 
(Cha, 2, 2, 3). 


Besides, it is not correct to say that these statements 
regarding the resultsof vidyas are mere arthavadas in- 
tended to glorify what is enjoined for being done. For 
over and above their being useful in the adjectival sense, 
they have also a substantive sense of their own. In the 
case of a prayaja, for instance, the fruits that are men- 
tioned have got only an adjectival value ; for prayaja is 
a mecessary, permanent feature of a sacrifice known as 
darSapirnamasa. This is also true of the leafy juhi 
which is only a subordinate part of the sacrifice. It, too, 
like the prayaja, has no independent fruit of its own; 
but, as an arthavada used to praise juhi, it comes to 
possess the fruit of ‘ freeing the person who uses it from 


1. Every rca of the Samaveda is sung with the prefix of the 
syllable of ‘hum’, which isknown as himkara. The rca itself 
is divided in three parts. ‘The first of it, known as Prastava to- 
gether with “ hum’, is to be repeated by Prastota. The second, 
known as Udgitha with the prefix Om, is to be repeated by 
Udgata. ‘The third part is known as ‘ pratihara’, and is to be 
repeated by Pratiharta. ‘Ihe word ‘arh’, or ‘sam’, etc., which 
is affixed at the end of the rca, is known as ‘ nidhana’, and is 
to be repeated by aJl. ‘The five lokas known as heaven, sun, 
akaSa, fire, and earth are contemplated on the above-mentioned 
five parts of the ¢ca, such as himk4ra and so on. 
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hearing a bad news’. Godohana or the milking pot, on 
the other hand, has its independent use of bringing water 
ina sacrifice, though to use it so depends upon the 
particular desire to possess cattle. Similarly, the bilwa- 
wood, which comes as a subordinate part in a sacrifice, 
has its own independent fruit of providing the sacrificer 
with ample food, if he uses it for making a sacrificial post. 
But, as said above, the leafy juhi has no substantive 
meaning of its own; we cannot, therefore say, at the 
Same time, that the juhii possess the leafy character, and 
that it aims to have its fruit also of saving persons from 
evil news, unless we hold that one andthe samz2 sentence 
has two meanings. As opposed to this, the medita- 
tions are capable of being enjoined, because they are, 
in the first place, themselves acts; and secondly, though 
involved in a sacrifice, they have their independent 
fruits. The conclusion, therefore, is that like the godo- 
hana the meditations are not the necessary and perma- 
nent parts of a sacrifice, inasmuch as they have their 
independent fruits. It is for this reason that the authors 
of the Kalpa-Sitras have not included the meditations 
as necessary parts of the sacrifice which they have ex- 
plained in their works. 


Re Taras | (82) 
WEAAaA Tgwhy | BR 


[| Predana—ojfering; vat—like; eva—even; tad—that; 
uktam-—is said. } 
This is as said (by Jaimini) exactly like offerings (on 
account of which Vayu and Prana are separate). 43 
The Upanisad of the Vajasaneyins tells us that prana 
was proved to be the best of all the senses such as 
speech and others, because all others except prana be- 
came exhausted by fatigue in their endeavour to speak 
and do other things. It also tells us that Vayu was proved 
to be the best of all the deities such as fire and others 
(Br. 1, 5,22). Ina similar way, the Chandogyopanigad 
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tells us that vayu and prana are indeed the absorbers’ 
of the deities and the sense-organs respectively (4, 3, 1 
and 3). Now, there arises the question whether prana 
and vayu are separate from each other or not. 


The pirvapaksin holds that vayu and prana are to 
be meditated upon as one and not as separate, since they 
are said to be non-different from each other. The Aita- 
reya Aranyaka tells us that ‘ Vayu became the prana and 
entered into the nostrils’ (2,4), in the same way in 
which the fire and the sun became the speech and the 
eye. The adhyatmika organs and the adhidaivika deities 
are thus ‘all alike’, as another Sruti says (Br. 1, 5,13). 
The two are further explicitly stated to be identical with 
each other; for the rising and the setting of the sun 
which is due to the wind is ultimately said to be occur- 
ring in prana alone. And that is why, instead of recom- 
mending us two upasana’s by means of two acts, the 
Upanisad recommends us only one upasana by means of 
one act only, viz., the breathing in and breathing out 
(Br. 1, 5, 23). Similarly, the Chandogya also mentions 
one *# God only and not two as absorbing the four great 
ones (Cha. 4, 3,6). From all this it follows that vayu 
and prana are one only. 


To this we reply. The meditations of vayu and 
prana are separate ; otherwise the distinct references to 
the organs and the deities would be meaningless. No 
doubt, vayu and prana are spoken of as non-different 
from each other; But this is not enough to cancel the 
distinction between the two meditative forms mention- 
ed above, viz., the adhidaivika and the adhyatmika. 
Besides, the very fact that vayu and prana are compared 


—_—_—— 


1. Water is absorbed into fire; and fire, sun, and moon are 
absorbed into vayu. Similarly, during sleep, all the indriyas 
are absorbed in prana which alone fuctions without taking any 
rest. 

2. The one God who may be called now either as Vayu or 
as Prana is said to devour the four deities of fire, sun, moon, and 
water, as also the four organs of specch, eye, ear, and mind. 
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to each other shows that they are different ; ‘ The chief 
prana is among the pranas like the vayu among the 
deities ° (Br. 1, 5,22). Similarly, the single act of breath- 
ing in and out does not mean an exclusive reference to 
the upasana of prana, even though we should understand 
thereby that vayu is identified with prana. On the 
contrary, the word ‘only * used in connection with the 
one act of breathing refers exclusively to the chief prana, 
which is proved to be superior to all the lower pranas 
or indriyas like speech and others, in not being over- 
taken by fatigue. In other words, it is the chief prana 
only, and not the other pranas, which is to be medi- 
tated upon by the in-going and the out-going of the 
breath. The word ‘only’, then excludes the lower 
pranas and not the vayu from being meditated upon. 
This is made distinctly clear in the same context, imme- 
diately afterwards (Br. 1,5, 23); we are told that equally 
unbroken are the meditative acts with reference to both 
vayu and prana. Like prana, the vayu also is never 
overcome by fatigue ; and the fruit of meditation is that 
the devotee becomes one with vayu by getting a body 
similar to that of the deity of vayu, and by getting 
its very abode. And just as the word ‘only’ excludes 
the lower pranas from being meditated upon, but 
not the chief prana, even so the word ‘ deity” must 
be made applicable to the unlimited vayu and not to 
the limited entities of fire, sun, moon, and water, because 
what the devotee is expected to get is the unlimited 
nature of vayu which ‘ never sets (Br. 1, 5, 22). 


Another reason why meditations on vayu and prana 
are separate from each other is that in the Chandogya 
also they have been shown as distinct from each other; 
‘ These two are verily the absorbers,—vayu of the other 
deities and prana of the lower pranas’* (4, 3, 4). ‘The 
five pranas and the five elements make together what is 
known as Krta’’ (Cha. 4, 3, 8). Here also we are told 


1.. An oblong dice has on its four equal sides dots from one 
to four. The sides are known as Krta, treta, dwapara, and kali on 


V. E. 16 
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that vayu and prana are separate, and so it follows that 
the meditations on them also must be separate. 


This is analogous to the case in which the offering 
of the purodagas is done. There isa sacrifice in which 
rice-cakes known as puroda$as are given as offerings on 
eleven potsherds to the king Indra; another offering 
consisting of such eleven parts to Indra, the king of 
kings; and a third such offering to Indra, the king of 
heavens. Fearing that he might offer the remnant’ of 
these purodasas to Soma, one of the three deities, the 
priest takes them all at once in his hand (Tai. Sam. 2, 
3, 6). Now there may arise the doubt in this case 
whether on account of the simultaneous lifting of the 
three purodasas, and on account of the deity being 
named as Indra only, the three purodagas are offered 
together or not. But if we remember that the attributes 
of Indra, viz., being a king, being the king of kings, and 
being the king of heavens, are different, and that the 
hymns known as yajya and anuvakya arz to be uttered 
alternatively? at the time of each of the offerings, we 
can conclude that there are three separate deities and 
three separate offerings. 


account of the number of dots on them being either four, three, 
two or one respectively. As the number four implies in it all 
the smaller numbers of three, two, and one, the Krta (yuga) is 
said to be represented by number ten, i. e., 4, plus 3, 2 and 1. 


1. If he were to take one of the three offerings and leave 
the other two on the ground, it would mean that the two offer- 
ings left are as if the remnants of the offering which is given 
first to a particular deity; but to do so is to dishonour the 
remaining two deities. 


2. Yajya is that mantra which the hota says as soon as 
the chief priest intimates him to do so by saying the word 
* yaja’ (sacrifice ); and anuvakya is that mantra which follows 
the yajya as soon as thechief priest says‘ anubrihi ’ (say 
after this ). What is anuvakya in the first offering becomes the 
yajya in the second offering, and so on again with the third 
offering. This clearly shows that the offerings are separate. 
And the fear that some of them may be construed as remnant 
shows that the deities too are separate. 
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__ Thus, vayu and prana also, though essentially non- 
different, are separate from each oth-r, so far as they 
are objects of meditation. And this is quite in accor- 
dance with what Jaimini has told us in Sankargana- 
Kanda, an appendix to Pirva-Mimathsa, that one and 
the same deity becomes known differently on account of 
different qualities. But we have to remember that 
whereas in the context of Karma-Kanda we have differ- 
ent oblations or sacrifices on account of different mate- 
rial or different deities, in the context of knowledge, we 
may have one vidya, as is clear in the present case, on 
account of what is introduced in the beginning and what 
is said in the conclusion of the topic under discussion. 
And yet, just as the agnihotrain the morning differs 
from the agnihotra in the evening on account of the 
deities 'on the two occasions being different, even so in 
the present case, although the vidya is one, the medita- 
tions are separate, because the difference betwen prana 
and vayu is the difference between the adhyatmika and 
the adhidaivika aspects of that vidya. 


2o fempaecatfiracay | (88—4?) 
foraearts tétaeagfy | ve 


Litiga—sign ; bhityastuat—on account of being many in 
number ; Pa 3 pire baliyah—more brit tat; pore 
even. 

There being a number of signs (the fires are of the 
nature of vidya and not subservient to Karma) ; for it 
(i. e. the sign) is stronger than (context); this too (has 
been told by Jaimini). 44 

In the Agnirahasya chapter of the Brhadaranyaka, 
the Vajasanzyins tell us that there was nothing in the 
beginniag, but that the mind which came into being after- 
wards saw within itself thirty-six thousand? fires, whose 


na a 
1. Fire and Prajapati are the evening deities, while the 
Sun and Prajapati are the morning deities. 
2. The thirty-six thousand mental states or fires stand 
symbolically for the days of one hundred years, the span of 
human life. 
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«contents were the states of the mind, and whose altars 
were built by these mental bricks, or by the activities 
of the five organs of sense or by those of the abdominal 
fire. Now the doubt arises whether these fires them- 
selves are also connected with sacrificial activities or 
not. The pirvapaksin holds that they are so connected. 
The Sitrakara, on the other hand, says that they are 
not so connected, and that they constitute a vidya, 
because there are many indications about this. For 
example, the passage which tells us that ideas are ‘the 
fire-altar’ and that other beings in the world do, asa 
matter of fact, ‘build such aitars even while one is 
asleep *, cannot but mean that the fires are imaginary and 
subservient to any sacrificial acts . That the sign has 
greater evidential value than the context according to 
Jaimini, we have already seen under Sitra, 3, 3, 14. 


Gated: wAeeatfewat aaa | Bh 

[ Parva—before ; vikalpah— modification ; prakaranat—due 
to context; syat—may be; kriya—act; mdnasa-vat—like the 
mental one. } 

(The mental fire) may be a modification of the pre- 
ceding (fire, the altar of which is built of bricks), on 
account of context; (ard so) it is (connected with) an 
act ; (this is) like the mental (soma-vessel). 45 


The purvapaksin comes forward with the argument 
that the fire made of mind appears from the ccntext to be 
a modification of the fire already described in the preceding 
section, and is not therefore an independent one. Like 
ordinary fire the mental fire also being a modification of 
the former, may be subservient to action. No doubt, the 
linga or the indicatory sign is, in a general way, more 
valuable than context; but if it occurs, says he, ina 
passage which is a mere statement of praise of the mental 


1. The sacrificial acts being connected with actual fire are 
to be performed in the manner in which they are prescribed, 
and ata particulartime. Besides, no actual sacrifice requires 
such a vast number of fires. So the fires referred to are only 
mental, and consequently are independent of any action. 
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fire, and which therefore has an adjectival value only, 
it can never weaken the strength of the context. So, it 
is proved that the fires, though mental in character, are 
yet, like the actual fire, related to the sacrificial acts. 
The piirvapaksin further says that this is analo 

gous to the mental soma-cup, which is offered to Prajapati 
on the tenth day ' of a sacrifice which lasts for twelve 
days. The earth itself is conceived asthe cup, and thesea 
as the soma-juice, Naturally, all rites* connected with 
them, such as placing the cup in its proper place, inviting 
the priests to drink it after the offering is made, are also 
mental in character. And yet, just as all these mental 
things are connected as parts of an actual sacrificial 
activity, even so all the mental fires are, like real fire, 
connected with the actions of a sacrifice. 


sfaeanea | 8& 

And on account of the extended application ( of 
certain particulars). 46 

We are further told, says the purvapaksin, that 
every one of the thirty-six thousand worthy fires is as 
large as the fire which was mentioned previously. Now, 
as a rule, the extension of the application of one thing 
to another is possible where there is similarity between 
the two things. So if the actual and the mental fires 
are said to be equal in dimension, it means that just as 
the fire whose altar is built by bricks has a necessary 
connection with the sacrificial activity, even so are the 
mental fires necessarily connected with it. 


a 
Rie g fratong | ve 
[ Vidya ; eva—only; tu—but; nirdhdrapat—on account of 
considered assertion. ] 
But on account of the considered assertion (of Sruti, 
the fires constitute) a vidya only. 47 
1. This tenth day is known as ‘ avivakya’ because every- 
thing to be done on that day being mental, no mantra is to be 
uttered; (a-not; vi=vividha—many; and vakya-sentence or 
mantra ). 
2. Tandya Bra. 4, 9; Tai. Sam. 7, 3, 1. 
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But we maintain against the pirvapaksin that Sruti 
states it explicitly that all these fires built by mind etc., 
are not only independent of any sacrificial activity, but 
also ‘constitute a vidya’ of their own. ‘They are built 
of knowledge for him who knows this’. 


qaM=T | Ve 
And because (the sign) is seen. 48 
And we reach the above conclusion by looking to 
the presence of linga in Sruti, as we have already done 
in Sutra 44. As for the objection taken in Sutra 45, 
that mere linga may not weaken the context, the next 
Sutra comes as a reply. 


AeangrstaareyT A ATT: | VS 


[ Sruts-Gdi; baliyastvat—on account of being powerful ; ca; 
na; badhah—refutation. | 

And on account of Sruti (linga and vakya) being 
more powerful, there is no refutation (on account of 
context. ). 49 

We have already noted under Sutra 25 of this pada, 
how Sruti, linga and vakya have got, according to 
Jaimini, more evidential value than mere context. We 
shall find them illlustrated again in the present case to 
prove our view that the fires in question are all indepen- 
dent. In the first place, we have the Sruti, ‘verily, these 
fires are built by knowledge only’. This clearly shows 
that the fires do not form part of the sacrificial action. 
It need not be said that this Sruti-passage aims at only 
showing that the fires are not built by external means 
such as bricks; for the very statement of their nature 
that they are mental in character shows that they are 
independent of such means. But the words, ‘built by 
knowledge only’, serve the additional purpose of show- 
ing that they are independent of actionalso. Nay, they 
are also useful in excluding the possible doubt that the 
fires though mental may be connected with sacrificial 
actions like the mental soma-vessel, referred to in Sutra 
45 by the purvapaksin. 
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Secondly, we have linga or the indicatory mark thus: 
‘ All the beings build for him these fires, even while he 
is asleep’. This clearly shows that the continuity of 
building during sleep or waking life 1s possible only for 
thought-construction, and not for sacrificial activity 
which can last only fora short time. This is analogous 
to what happens in the case of the continuous agnihotra 
of breath and speech. ‘Whether one is sleeping ot 
waking, these two immortal oblations of breath and 
speech are being endlessly cffered’ in speech and breath 
respectively ' (Kau. 2, 5). Nor can it ke supposed that 
the passage containing the linga is a mere arthavada. 
For when there is one eentence which, on account of the 
optative or imperative use of the verb in it, clearly 
shows that it is intended to convey some injunction, we 
can suppose that another sentence which may accompany 
it, in an assertive, simple form, is intended as an artha- 
vada to eulogise the injunction. But, in the present case, 
there being no other optative or imperative sentence 
which should be considered as an injunction, we have to 
interpret the ordinary, assertive sentence, ‘ whatever all 
these beings think or imagine goes to build the fires’, as it- 
self meaning an injunction, viz., whoever knows thus 
should imagine that all these other beings are building 
the fires for his sake even though he is sleeping. In other 
words, the assertive sentence itself is to be construed 
not as an arthavada containing in it the linga, but as 
giving aninjunction. The injunction meant must then also 
be the same as contained in the one assertive sentence, 
viz., the continuous mental building of the fires. It is 
proved therefore that this mental construction of the fires 


1. Speaking involves a control over breath; this means that 
while a man is speaking he is, as it were. making an oblation of 
breath in speech. But ceaseless speaking too is impossible; 
some rest must intervene. And it is here that man sacrifices 
the speech in breath; for breath alone continues to exist in rest 
also. These oblations are being endlessly offered from the 
cradle to the grave in the life of a man, and are therefore called 
immortal and infinite. 
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constitutes an independent vidya, and that it is no part 
of any sacrificial activity connected with some actual fire. 


Finally, the sentence, ‘For him who knows thus, 
the fires are being verily built by vidya alone ’, shows 
that the mental fires are connected neither with any 
actual sacrifice nor with all the people connected with 
it, but with only such people who know this vidya of 
the fires. From all this it follows that these mental fires 
constitute an independent vidya of their own. 


AGIAN: ANAM IATAIELA TEM | Ko 
[ Anubandha—connection ; adibhyah—from this and others: 
prajna-antara—other vidyas; prthaktva—the fact of being 
Separate; vat—like; drstah—seen; ca—and; tad—that; 
uktam—ss told. ] 

Just as other vidyas are separate (the mental fires 
are independent) on account of their being connected 
and so on; (and, as Jaimini) has explained, it is seen (that 
certain facts can be true even if they are detached from 
the context). 50 


Another reason why the fires built by mind consti- 
tute an independent vidya, in spite of the context in 
which they are mentioned, is that the things subservient 
to sacrificial acts are, all of them, connected by Sruti with 
the activity of the mind. For instance, sacrificial acts 
such as to install the fire in a place, to build the altar 
by bricks, to collect the different vessels, to sing the 
praises and prayers, to recite the mantras, and so on, are 
to be performed only mentally. These sacrificial acts 
being originally actual and connected with the actual 
fire, are in the case of the mental fire to be performed 
mentally only, and it is for this purpose that Sruti con- 
nects them with the activities of the mind. It may be 
pointed out that the meditation on the udgitha, though 
mental, is not only connected with sacrificial actions but 
becomes a part of the latter, and so it may be suggested 
that the mental construction of the fire and the several 
sacrificial acts may, in a similar way, be an integral part 
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of an actual sacrifice. But we must remember that 
whereas the udgitha is a part of the sacrificial 
act, the fire created by mind is not; and consequently, 
whereas the meditation on the udgitha becomes also 
connected with the sacrifice, as a part is connected with 
the whole, the meditation on the fire as sacrifice does 
not. In the case of the meditation on fire, we are not 
asked first to take an act of sacrifice, and then to suppose 
that it is such and such an activity of the mind; rather, 
as in the case of the Purusa-yajiia the man himself is 
considered as the sacrifice, the thirty-six thousand states 
of the mind are to be thought of as the fires and as the 
various actions connected with a sacrifice. Nay, the 
huge number of the modifications of the mind are, befcre 
they are so construed, observed as the actual' days and 
nights that go to form the hundred years” span of human 
life. In short, connected as they are imaginatively with 
the various sacrificial actions, the fires imagined by the 
mind are to be understood as being independent and as 
forming no part of any actual sacrifice. 


Another reason which is suggested by the words 
*so on’ in the Sutra, and by which we arrive at the same 
conclusion of the independence of the fires constructed 
by the mind, is the extended application of the great 
power of the actual sacrificial fre to everyone of the 
imagined fires of knowledge. Sruti achieves this by say- 
ing that ‘everyone of these mental fires is as great as the 
previously mentioned actual fire’, which is built by 
bricks; but it expresses thereby its regard for vidya and 
its disregard for works. Even supposing that the mental 
fires are connected with action, it cannot be said that, 
instead of expressing its regard or disregard, what Sruti 
wants to express is that we have an option whether we 
should use an altar made of bricks or an altar made of 
thought. For the work done by the former altar in 


1. The modifications of the mind are therefore doubly 
removed from being connected as parts of an actual fire and 
actual sacrificial acts. 
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providing place for the Ahavaniya-fire in an actual 
sacrifice cannot be done by the latter’. 

As for the argument of the pirvapaksin in Sitra 46, 
that it is the similarity of the extent and greatness of 
the two kinds of fires that lead to extension of meaning 
from one to the other, viz.. their being equally connected 
with action, we reply that on our view also the exten- 
sion of meaning? is possible on account of the fact that 
the two fire-altars agree in having the fire in them. 
Besides, we have already shown in Sutra 49, that Sruti, 
linga, and vakya, are favourable to our view. So it is 
proved by means of ‘ connection’ and ‘atidega’ that fires 
built by mind, etc., form an independent vidya. 

This is analogous to the following cases. Sandilya- 
vidya, for instance, in spite of its apparent connection, 
is in reality independent of works and other vidyas. 
Similarly, the offering known as avesti’ has to be re- 
cognized as having a separate existence of its own, in 
spite of the fact that it is mentioned in the context of 
the sacrifice known as ‘Rajastya’. For, whereas, as 
explained in the Pirva Mimathsa (11, 4, 11), the latter 
is to be performed only by the Ksatriyas, the former can 
be performed by anyone, whether he is a Brahmana, 
a Ksatriya, or a VaiSya. 


a ataleaiaqqsedacgaca fF araraha: | 42 


[ Na—not; sdmadnyadi—on account of similarity ; api—even; 
upalabdheh—being available; mrtyu-vat—like death; na; hi— 
for ; loka—world ; adpattih—happening. | 

Notevenon account of similarity (the fires are 
the parts of actions); for it is seen (that they refer to 


1. And hence there cannot be the ‘atide§a’ or the extension 
of meaning from the one to the other. 

2. But the view of the siddhantin is that the meaning extend- 
ed is not the equality of the two fires in being connected with 
works, but the equality in the power and extent of the two kinds 
of fire. The mental and the actual fires are equally powerful, 
but whereas the latter is connected with works, the former 
is not. 
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persons). (This is) like death (in aditya is death); for the 
heaven does not become (fire, though it may resemble it 
slightly). 51 

As for the argument of the purvapaksin, in Sutra 
45, that like the mental soma-vessel, the mental fires also 
must form parts of sacrificial action, we have seen that 
this is wrong, because Sruti, linga, and vakya point out 
to us that these fires are useful to the persons who imagine 
them and not to any sacrifice. Not that a thing coes 
not resemble any other thing in some one point at least. 
But this does not wipe out the individuality and the 
dissimilarity of that thing from others. The fire and the 
person in the disc of the sun are both of them called as 
death (Br. 3, 2,10; Sat. Bra. 10, 5, 2, 3); but this does 
not mean that fire or the sun is just the same as Yama, 
the god of death. Similarly, the sun is called‘the fuel, 
and the heaven, the fire (Cha. 5, 4,1); but this is not 
what is in reality. Even so, we cannot say that the ima- 
ginary fires must form a part of actions, because they 
resemble the imaginary soma-vessel which is cousidered 
as a part of the sacrificial action. 


Gey Ty Weary alaea Waecaratgya: | 4X 
[ Parena—on account of the other; ca—and; sabdasya—of 
Sruti ; tadvidhyam—being of that kind ; bhiyastuat—on account 
of plurality ; tu—but ; anubandhah—connection. 

And on account of the subsequent (and preceding 
Brahmanas, it follows that the fire’s) being of the nature 
(of vidya, is the aim) of Sruti. The vidya is connected 
(with fire) on account of plurality (of many things as 
parts of the latter). 52 

In the Brahmana which comes immediately after 
the description of the fires as being built by mind etc., 
we get the verse, ‘It is by means of Vidya that they 
reach the place from which all desires return. Those 
who travel by the southern’ way, do not reach that 
a eS ee eee 


1. ‘This is another way of telling about those who do mere 
work only. 
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place; nor those who lack wisdom and do penance’. 
This is clearly both the praise of the vidya and the cen- 
sure of mere works. Similarly, in the Brahmana which 
comes before the description of the fires, we are told 
about the importance of vidya, the fruit of which is 
immortality (Sat. Bra. 10, 5, 2,23). This means that 
according to this Brahmana also, works are not as impor- 
tant as the vidya is. Naturally, in the intervening 
Brahmana also, the vidya is more important than works. 
But the vidya of the mental fires is described in the 
context of work i.e., of the fire built by bricks for the 
purpose of sacrifice, only because the several things con- 
nected with the real sacrificial fire are to be imagined in 
the case of the vidya of the mental fire. 

From all this we conclude that fires built by mind 
or the mental states constitute a vidya. 


Ro Rarraitaeg | (4R—4e) 
UR AAA: MIT wTaTT | 42 

[ Eke—some ; Gtmanah—of the Atman ; sarire—in the body; 
bhavat—on account of existence. ] 

Some (hold that) the self (has no separate existence), 
on account of the existence (of the self, only) in 
a body. 53 

We shall now undertake to prove the existence of 
the self as different from the body, so that we may be 
able to speak of the bondage and the release with refer- 
ence to it. In the absence of the self, there can be no 
talk either about the heaven or about the moksa, about 
injunctions for doing something or about the instruction 
that the self is Brahman. No doubt, Sabaraswami has 
referred to the existence of the self in the very beginning 
of his commentary on the Piirva-Mimamsa (1, 1, 5), but 
there is no separate Sutra of Jaimini regarding it, as we 
have it here in order to prove its existence. It appears 
that Sabaraswami too must have borrowed this point for 
discussion in the first adhyaya, known as Pramanalaksana, 
from the Vedanta-Siitras, inasmuch as the revered Upa- 
varsa himself says that he would discuss the problem of 
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the existence of the self while dealing with the Sariraka 
Mimathsa, and leaves the matter there, even when there 
was an occasion to discuss it. Here, on the other hand, as 
we have seen, the vidyas being all concerned with actual 
persons and not with sacrifice, the Sitrakara thinks it 
necessary to go into the problem of the existence of the 
self or the purusa and to assert that the self is separate 
from the body. 

According to certain materialists known as Lokaya- 
tikas, the self has no existence apart from the body. 
Consciousness, they say, is neither observed in any one 
of the five elements, nor in all of them taken together; 
but, no sooner do these combine to produce a body than 
it is seen in it, just as the intoxicating quality which is 
absent in gur is produced as soon as it is turned into 
liquor. Purusa therefore means the body combined 
with consciousness. And yet there is nothing like self 
which is apart from the body and which has the capacity 
of going to heaven or obtaining release. The body it- 
self is what is conscious though it is not said so, on 
account of its proximity with consciousness. ‘That con- 
sciousness itself is a quality of the body, they prove by 
saying that it is present when the body is present, and 
absent when the body is absent; just as light and heat 
are the qualities of fire because they are present when 
the fire is present and absent when the fire is absent. 
The so-called qualities therefore of an independent self, 
such as life, motion, consciousness, memory, and so on, 
are observed within and not outside the body. And as 
nothing outside the body can be shown to be the shelter 
of these qualities it follows that they are all the qua- 
lities of the body only. The self therefore is not different 
from the body. To this the next Siitra comes as a reply. 


sqataeaalietied Guleaag | 42 
[ Vyatirekah—separateness; tad-bhava—its existence; 
abhavitvat—owing to non-existence; na—not; tu—but; upa- 
labdhi—perception ; vat—like. 
But (the above view) is not (correct. The self) 
is different (from the body ); for (consciousness) does not 
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exist even when the ( body ) exists ( after death ; this is) 
like (what happens in) perception. 54 


The self is different from the body, we hold. For 
if it can be said that the qualities of the self are the 
qualities of the body, simply because they are present 
when the body is present, it can equally be said that 
they do not belong to the body, inasmuch as they do 
not exist even when the body exists as a corpse. Besides, 
the qualities of the self are different in nature from those 
of the bsdy. The feature and shape of the body, in the 
first place, coutinue to exist so long as the body lasts ; 
but life, consciousness, memory, etc., are not found in 
the body after death. Secondly, the form and the fea- 
tures of the body are perceivable by others; not so the 
qualities of the self. And, thirdly, though the qualities 
of the self can be seen to exist in the body so long as 
there is life, they cannot be definitely proved to be non- 
exivtent when ther2 is no body. On the contrary, it is 
likely they may continue to exist in some other body, 
even after the first body in which they existed ceases to 
exist. So long as there is then the possibility of the 
continuation of the qualities of the self even after the 
body has ceased to exist, and so long as the Lokayatika 
has not disproved it, he has lost his case. 


Now, what after all does the Lokayatika mean by 
consciousness when he says that it is the product of the 
elements, if he does not believe in anythirg else except 
the four elements? If, in reply, he would say that it is 
the perception of the elements and their products, then 
how can the consciousness or the perception, whose 
objects the elem2znts are, be itself the property of 
those very elements? This is like admitting an absurdity 
that fire is burnt by its own quality, namely, heat, or 
like saying that an acrobat is mounting on his own shoul- 
ders. If, then, consciousness is a property of the ele- 
ments, it cannot make the latter its own objects, just as 
the form or any other quasity of the jar cannot become 
aware of itself or of the form and qualities of other 
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objects. On the other hand, if consciousness is taken as 
standing by itself, as we hold it, it will embrace all the 
objects of the external world of elements as also those of 
the internal world of the mind as its own objects of 
cognitions. 

Hence, if we are to admit the cognitional awareness 
which has the elements and their products as its objects, 
we have to admit that it is separate from its objects. 
And further, as this cognitional awareness constitutes 
our very self or the Atman, we have to admit it as being 
separate from the body. Nay, we have also to admit 
the existence of the other characteristics of this consci- 
ousness or Atman, viz., that it is permanent in spite of 
the changing objects, and that it is one and homogeneous 
in spite of the objects being many and different in 
nature '. Wecome to the same conclusion when we 
find that one is able to recognize oneself in the waking 
condition as the same? person who has had a particular 
experience in a dream before. Besides, it is only on the 
hypothesis that the one homogeneous and permanent 
Atman is different from the body, that the fact of 
remembering that which was experienced before can be 
satisfactorily explained *. 

The Lokayatika view, then, that the body itself 
is the self does not follaw from the fact that conscious- 
ness is present when the body is present, and that it is 


1. The awareness that the self is many and changing from 
one state to another is due to its being wrongly identified 
with the many and the changing objects. To one who is not 
conscious of the difference of objects, there exists no difference 
in the consciousness also. 

2. On the view that the self is the body, the bodies in 
the dreaming and the waking conditions will be altogether 
different; in the one we have the subtle body, in the other, the 
gross. Naturally, in the absence of a particular body, there 
will be no recognition, and hence no consciousness or self in 
either of the two conditions. 

3. On the view of the Lokayatika, memory will not be 
explained; for the body of an adult will be different from the 
body which he had when he was a boy. 
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absent when the body is absent. The body is only one of 
the means which may be used for the manifestation of 
consciousness, just as the lamp is used for the perception 
of an object. But even as a means, the body is not neces- 
sary for being conscious, for in dreams we do have 
experience of many things even when the body lies 
motionless without doing any helpful activity to make 
the experience possible. Hence the view that the 
Atman is separate from the body is free from any defect. 


22 angina | (44—4&) 
Mata A aera fe wary | 44 


[ Atiga—member ; avabaddhah—tied to; tu—but; na—not; 
$akh@su—in the branches of study; hi—only; prativedam—in 
each Veda. 

But (the meditative vidyas) connected with the 
members (of the sacrificial acts) are not (restricted) cnly 
to (some) branches of study of each of the Vedas. 55 

After having discussed that the self is separate from 
the body, as the occasion demanded it, let us return to 
the topic in hand. In the different branches of the 
Vedas, we find that there are some vidyas such as the 
udgitha and others which are connected with different 
sacrificial acts. For example, we have the meditation on 
Om as udgitha (Cha, 1,1,1,); on the five' parts of 
the saman as the five worlds (Cha. 2, 2,1), on certain 
mantras known as Uktha, as the earth (Ait. Ar. 2, 
1,2, 1,); and on the fire-altar built of bricks, as this 
world of beings (Sat. Bra. 10, 5, 4, 1). Now, are we to 
say that the several vidyas which are enjoined with refe- 
rence to udgitha and others, are so enjoined according 
to only one Sakha or branch of study, or according to all, 
in spite of the difference in accent which is peculiar to the 
§akhas? The purvapaksin holds that the former is the 
correct view, because the general reference to the udgitha 
is specified by certain peculiar characteristics which are 
enjoined in a particular sakha in close proximity to it. 


1. See footnote on p. 238 


ADHYAYA Ill, PA, 11, 8U. 56 257 


And there appears no particular reason why a deter- 
mining factor like this should be omitted, and the vidya 
be said to be available in other Sakhas also. 

To this the Sitrakara replies that the injunctions 
regarding the vidyas are valid for all the Sakhas, because 
there is no specification in the statement regarding the 
udgitha; and that there is no reason why this general 
statement of Sruti be assumed to have a limited refer- 
ence. We have a.ready seen that a direct statement of 
Sruti has more weight than proximity. Besides, it is 
not impossible to meditate on the udgitha, because it is 
mentioned in a general way. So we conclude that the 
vidyas refer to all the Sakhas. . 


qaigagistara: | 4§ 

[ Mantra-adi; vat— like; va— or; avirodhah—absence of 
contradiction. | 

Or, as in (the case of) mantras and others, (there is) 
no contradiction. 56 

Or, let us explain the same thing analogously with 
reference to mantras, actions, and qualities which, 
though mentioned in one Sakha, are employed in other 
§akhas also. The yajurvedins, for instance, utter the 
mantra ‘ Thou art Kutaru’ or ‘ Thou art the Kukkuta *” 
while lifting a stone for grinding rice in a sacrifice, even 
though the mantra is not mentioned in their Sakha. 
Similarly, the action in the form of offerings of the 
samidha-fuel and others, known as prayajas, though not 
mentioned in the Maitrayaniya-Sakha,” is resorted to by 
its adherents, because they get the reference to the num- 
ber ‘ five’ of the prayajas and to the place of offering as 
being ‘ one and the same’ in the passage, “ The seasons* 
indeed are the prayajas, and they are to be offered in 


1. Both the words, Kutaru and Kukkuta mean a cock. 

2. Maitrayani-Samhita, 1, 1, 6. 

3. The rtus are six: vasanta, grisma, varsa, Sarad, hemanta, 
and éigira. If the last two are counted as one, then there are 
five seasons. So the word rtu (season) means ‘five’. 


V. E.17 
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one and the same place’. Similarly, again, though the 
Yajurvedins do not mention the kind of animal to be 
sacrificed to Agni and Soma, the mantra which the hota 
is asked to recite refers to ‘the fat of the serus sac 
(the omentum) of the he-goat’. It is this reference to 
the quality of the fat that makes us aware that the 
animal which is sacrificed by the Yajurvedins is the goat 
itself. The prayer to Agni to protect the sacrifice etc., 
which is found in Sdmaveda, has been accepted by the 
Yajurveda also. And, similarly, the Sajaniya-stkta from 
Rgveda (2, 12) which refers to Indra who showed his 
intelligence as soon as he was born, appears to have 
been accepted by the Yajurvedins from the mantra (Tai. 
Sarh. 7, 5, 5, 2) which recommends the recitation of the 
Sajaniya-sikta. In short, just as certain members of the 
sacrificial actions are available in all the Sakhas, even so 
are the vidyas which depend on these members. 


3X yasaaecasnwn_ | (4) 
° Ly 
wa: adassaaEd at fe qaafa | wo 

[ Bhiimnah—of the collection ; -kratu—sacrifice; vai—ltke; 
jyayasivam—eminence; jtathd—thus; hi—for; darsayati— 
Sruti says. ] 

(The meditation ) on the entire collection (of the 
members of the VaiSvanara ) is eminent, as in the (dar§a) 
sacrifice ; for Sruti (also) says so. 57 

In the VaiSvanara-vidya' of the Chandogyopa- 
nigad (5, 11 to 18), the replies given, turn by turn, by 
Pracinagala Aupamanyava and five other Brahmins to 
the king, Aévapati Kaikeya, that the beings they wor- 
shipped were the heaven, the sun, the wind, the akaéa, 
the water, and the earth respectively, constitute, one 
‘may say, the various upasanas on the Vaigvanara. On 
the other hand, the king’s reply that these beings con- 
stitute respectively the head (sutejas), the eye, (Viéva- 
rupa), the prana, the mid-portion of the body, the bladder 


1. Vide Vedanta Explained, Vol. I, P. 107. 
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and the feet of the VaiSvanara, appears to suggest that 
the VaiSvanara is to be contemplated, not in parts seve- 
rally, but in entirety. Now, the question arises which 
of these two views is the correct one? The purvapa- 
ksin maintains that the former view is correct, because 
the mentioning of each of the several upasanas is a reply 
to the question, ‘ whom do you worship?’, and because 
every upasana is said to have its special fruit, such as 
the material for somayaga being available, and so on. 


To this we reply. Just as in the case of the daréa- 
sacrifice or the pUrnamasa-sacrifice, the performance of 
the entire sacrifice including the several parts is enjoined, 
and not the performance of the parts separately, or of 
a group of some of them only, even so the Vaiévanara 
is to be meditated upon with all his aspects taken 
together, and not separately with reference to each 
one of them or some of them. For, in the first place, 
if we take into consideration all the parts of the Bruti. 
passage, we shall find that they all deal with the single 
topic of the VaiSvanara-vidya. The statements of the 
six Brahmins with reference to their own individual 
upasanas, and the reply of the king to them all that 
these constitute the single upasana of Vaigvanara, are 
clear evidence of what we say. In the second place, 
the censure of the upasanas on the several parts of Vai- 
$vanara implied in the king’s statement that their heads 
would have fallen if they had not gone to him for learn- 
ing the Vaigvanara-vidya, leads to the same conclusion 
in a negative manner. And thirdly, there is mentioned 
the special fruit of the upasana on VaiSvanara as a 
whole, viz., ‘One who so meditates eats the food, by 
residing in all the worlds, beings and selfs’ (Cha. 5, 18, 1). 
It is this fruit which must be said to comprise within 
it the special fruits of the several upasanas. And, so, 
the repeated question of the king to the Brahmins, 
‘Whom do you worship ?’, need not be taken to mean 
as pointing to the several upasanas as being ultimate, but 
to the single upasana of the Vaiévanara as a whole, in 
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whom all the six partial upasanas will necessarily be 
included. 

Some people interpret the word ‘jyayastvam’ in the 
Siitra as meaning ‘principally’, and so think that all the 
partial upasanas of the Vaisvanara are also acceptable to 
the Sutrakara, because they are only subordinate to the 
one principal upasana on the Vaiévanara asa whole. But 
this is not correct; for it is not proper to assume that 
the entire section has at once a double meaning, so long 
as it can be proved that it has only one meaning, viz., 
that the VaiSvanara is to be worshipped only asa whole. 
The original doubt is not whether cne only or both the 
kinds of worship are acceptable; it is whether one or 
the other is acceptable. For if both the forms of worship 
are to be accepted from the siddhantin’s point of view, 
there is no sense in censuring the purvapaksin’s view- 
point by saying that the heads of the Brahmins’ would 
have fallen in case they had not approached the king. 
Nor would the siddhantin be able to assume that the 
purvapeksin holds the negation of the worship on 
the VaiSvanara as a whole, when the conclusion cf the 
section is clearly emphatic on the point. So, the word 
‘jyayastvamh’ in the Sutra must be takenin the sense of 
indicating ‘exclusiveness’ between two alternatives, and 
not in the sense of showing the difference between the 
principal and the subordinate. 


22 eqianqitiraeny | (4) 
aat Aeqieraig | Xe 


[ Nand—many ; sabda-Gdi—words and others; bhedat—on 
account of difference. | 

On account of (the use of) different words, etc. (the 
vidyas) are separate. 

In view of what we have decided in the preceding 
adhikarana, viz., that the Vaigvanara as a whcle is to be 
meditated upon, in spite of the fact that special results 
are mentioned to follow from the meditations on the 
several parts of the Vai$vanara, it may be thought that 


ADHYAYA I, PA. II, su. 58 261 


different upasanas mentioned in different places are to be 
combined in one upasana only. Just as the material 
used for offering, and the deity to which it is offered, 
determine the nature of a single sacrifice, similarly, the 
object of cognition determines the nature of the cogni- 
tion itself. In other words, if the object is one the 
cognition or the vidya is one. For instance, though the 
following Sruti-passages appear to mention three vidyas, 
viz., the Sandilya-vidya, the Upakosala-vidya and the 
Dahara-vidya, Brahman being the common object of 
them all, the three vidyads must be construed as forming 
one vidya only. The three passages are: ‘He whose 
mind is the essence, and prana is the body * (Cha. 3, 14, 
2); ‘Ka (bliss) is Brahman, Kha (@kaéa) is Brahman (Cha. 
4, 10, 5): ‘ His desires and thoughts are such as must 
be fulfilled and turn out to be facts” (Cha. 8, 7, 3). 
Another instance is of Prana, which is one though 
spoken of differently as the ‘end of all’ (Cha. 4, 3, 3), 
as ‘the oldest and the best’ (Cha. 5,1, 1), and as ‘the 
father and the mother’ (Cha. 7, 15, 1). The three sam- 
varga-vidyas, therefore, narrated in three different places 
go to form one vidya only. So, it follows that if the 
object of knowledge is one, whether in one’s own Sakha 
or in the gakhas of others, the vidya also must be con- 
strued as one, even though it is mentioned as having 
different qualities or aspects in different places. 


To this the Sutrakara replies that though the object 
of knowledge is one the vidyas are different. For as 
stated by Jaimini (Pi. Mi. 2, 2, 1), words having differ- 
ence in meaning indicate corresponding difference in 
actions ; and we have, so far as the vidyds are concerned, 
words which mean ‘he who knows’, ‘ meditates” or 
‘resolves’ (Cha. 3, 14, 1). The same is the case when 
we have difference in points of qualities such as sathyoga, 
ripa, samakhya (name ), and phala (fruit). It may be 
pointed out against us that whereas in the Pirva Mima- 
tasi the words, such as ‘ yajati’, (sacrifices ), ‘ juhoti” 
( offers as oblations in fire ), and ‘ dadati’ ( gives ) indicate 
a difference of meaning, the words ‘knows’ etc., do not 
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show such a difference of meaning, but, on the contrary, 
they all are indicative of one and the same mental acti- 
vity, viz., the process of meditation, and not of the object 
of knowledge. But the objection has no point in it. 
For though the object of devotion is one, differences in 
its qualities turn that object into many, and _conse- 
quently, with reference to them the vidyas also become 
many. God, ie. the Brahman, is the one object of devo- 
tion in the passages of the Chandogya quoted above; 
and, yet, in different places, we have the knowledge 
of the different qualities of the same Brahman. The 
same is the case with prana which is to be meditated 
upon under different aspects corresponding to different 
qualities. Thus, the difference in qualities, context, 
fruits, and so on, makes a difference in vidy4s. 


Nor can we say with the pirvapaksin that one of 
the above mentioned Upanisadic passages refers to the 
vidya, and that the others refer to its qualities ; for there 
is nothing which will guide us in this matter, and enable 
us to say which one refers to vidya and which one does 
not. The same passages which mention the qualities 
cannot be said to point out the vidya which is 
mentioned somewhere else; for this will amount to 
having two meanings of one sentence. If the view of 
the plrvapaksin is correct, there is no necessity of 
repeating characteristics like ‘satyakama’ etc.. which are 
common to the several passages. Besides, if the upasanas 
described in the several sections are separate from each 
other, as is clear from the different fruits attached to 
them, it cannot be said that all these sections can be 
combined together’. And, moreover, so far as the pre- 
sent case is concerned, there is nothing in it, as there is 
in the case of the VaiSvanara-vidya, on account of 
which it can be said that all the partial upasanas are to 
be combined into one larger whole. If, in spite of this 
all, we were to admit universally that vidya is one if 


1. Sentences or sections are combined into one whole if 
they are not complete in themselves. 
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the object of knowledge is one, we shall have to admit 
what is impossible, viz., the combination of all the qua- 
lities which are mentioned in all the Upanisads. The 
separateness of the vidyas therefore is correct, though 
we may say that this truth ought to have been stated 
first of all in the beginning of this pada, so that the 
identity of the knowledge of Brahman in all the 
Vedanta-passages might have been better exhibited than 
it was in the first Sitra of this pada. 


RB frmeqtyacng | (48) 
farnenisierecaty | 4S 


[ Vikalpah—option; avisista—without any specificatson ; 
phalatvat—on account of there being fruit. ] 
On account of the results being not different, there 
is option (regarding the choice of vidyas). 59 
Having decided that the vidyas are separate, let us 
now decide whether it is possible for us to meditate on 
all of them tzken as a group, or on some one of them as 
we like, or whether we are constrained to adopt one 
of them only and ‘not more than one at atime. In the 
first place, according to the pirvapaksin, if the vidyas are 
separate, they cannot be combined ' at all. No doubt, 
the sacrifices like agnihotra, darSapUrmamasa, etc. can 
be combined together, but this is because it is obligatory 
that they must be performed asaroutine. The vidyas, on 
the other hand, leave a man entirely free to adopt them 
or not, or to adopt one or more than one as he likes, 
Nor does it follow, in the second place, says the purva- 
paksin, that if the result is one and the same, the means 
adopted to achieve must be only one and not more than 
one. No doubt, it may be argued that the realization 
of God or Brahman can be achieved by means of medi- 
tating in one of the ways as pointed out in the passages 
Oe eee 


1. That such a combination is possible in the VaiSvanara- 
vidya, the purvapaksin may explain as due to the fact that the 
several vidyas are meditations on the parts of Vaisvanara. 
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of Chandogyopanisad referred to in Siitra 58, and that, 
therefore, if one of the ways makes us successful in our 
undertaking there remains nothing to be achieved by 
resorting to other ways. But, says the pUrvapaksin, as a 
person wishing to attain heaven may resort to more than 
one sacrifice if he chooses to do so, even so in the case 
of vidyas one may do as he likes. 


To this we reply. If the realization of God is the 
common end to be achieved, any one of the vidyas may 
be chosen, and not all of them. For, in the first place, 
if the end is once achieved by resorting to one vidya, 
the others are useless. Secondly, to resort to all of 
them also is not desirable; for the mind will only be 
distracted thereby. That the realization is the end of 
the vidyas is declared by the following Sruti-passages: 
* A person who has firm faith and has no doubt regarding 
his being one with Brahman after death, will become 
one with God, one with Brahman’ says Sandilya, (Cha. 
3, 14, 4); ‘Realizing God, he becomes one with God” 
(Br. 4,1, 2). The Bhagawadgita tells us that ‘ one who 
always contemplates on something becomes that thing F 
(8, 6). So we reach the conclusion that one has to 
choose only one of the vidyas, and that he has to remain 
devoted to it, so that it will ultimately yield the 
realization of God, which is the common result of all the 
vidyas. There is no other way to moksa. 


Q4 areatnety | (ke) 
HA TAB AHA AA A Teactaarg | Fe 
[| Kamyah—things donewith a view to fulfil desires; tu— 
but; yathakamarm—as one likes; samucciyeran-may be combined ; 
na—not; va—or; piirva—preceding; hetu—reason; abhavat- 
due to absence. | 
(Vidyas resorted to) for fulfilling desires may, how- 
ever, be combined or not, as one likes ; because there is 


absence of the reason (mentioned ) before (in Sutra 
59). 60 
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There are however certain vidyas, or meditations 
which fulfil the desires of the devotees. For instance, 
there is the vidya according to which a person who 
considers ‘ wind as the child of the directions will never 
have the occasion of mourning for the loss of his son’ 
(Cha. 3, 15, 2). Similarly, ‘One who meditates on names 
such as Rgveda, Yajurveda, etc., as Brahman goes where- 
ever he likes’ (Cha. 7, 1, 4). These wish-fulfilling 
vidyas yield their own special fruits as the unseen merit 
accumulates. Besides, they do not aim at having the 
realization of God, which according to Siitra 59, is the 
common fruit of certain other vidyas'. Naturally with 
reference to such vidyas one is free either to meditate 
on all of them, or on some one or more of them, as one 
likes. In other words, there is no reason why one must 
select one vidya only and not others. 


R& aBqaarartaReTT | (42-8 &) 


WIT Aqraara: | 2 
[ Azigesu—on limbs ; yatha—like ; asraya—shelter ; bhavah— 
condition. | 


( As for the meditations ) on members (of. sacrificial 
acts), their nature is like the shelter (on which 
they rest). 61 


The pirvapaksin holds that vidyas which are con- 
nected with the parts of a sacrifice, such as udgitha and 
others are to be combined in the same way in which the 
hymns of praise which act as shelter to the vidyas are 
to be combined for the purpose of performing the sacri- 
fice as a whole. 


1. A distinction can therefore be drawn between vidyas 
or upasanas in which the meditator himself is to identify with 
the object of meditation, from those others where an object 
other than the self is to be meditated as a deity. The first kind 
is known as ‘ aharngraha-upasana ’, and the second as ‘ pratika- 
upasani’. As opposed to these two, the third kind of upasana 
is that which is dependent on another main upasana, just as a 
limb is dependent on the body, known as ‘angopasana’. 
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fare | &2 


And because (the vidyas) are mentioned (in the 
same way in which things on which they rest are 
mentioned). 62 

And just as the stotras or the hymns of praise 
which constitute the parts of a sacrifice are mentioned in 
all the three Vedas, even so are mentioned the vidyas 
which rest upon the stotras. In other words, there 
being no difference in the manner in which the stotras 
and the vidyas are mentioned, the rule that applies to 
the former applies to the latter also. In short, vidyas 
like stotras, are to be combined, as the parts of a sacri- 
fice are combined. 


ATERIT | &% 

(And ) because (the defect ) is rectified (vidyads are 
to be combined ). 63 

The Chandogyopanisad tells us (1, 5,5) that the 
udgata or the Samavedin should consider that Om or the 
udgitha of his Veda is identical in power with the Om 
or the pranava of the Rgveda. For the hota who is a 
Rgvedin is said to correct the mistakes in the singing of 
the udgata, by means of his own work which is said to 
be correct on account of the use of pranava.' This goes 
to suggest that the vidyas also as members of sacrificial 
acts are to be combined, even though they may be 
mentioned in different Vedas. 


THAAAAIT | FB 
[ Guna—quality ; sadhadranya—ihe fact of being common; 
'ruteh—on account of Sruti; ca— and. ] 
And on account of Sruti and common quality. 64 
Further, the characteristic or the shelter of the 


1. If pranava and udgitha are identical because they are 
representations of Orn, the actions too of the hota and the udgata 
‘become identical. And if the hota is correct because of the use 
of Orn, or pranava, the udgata who knows the power of pranava 
is also said to be correct. 
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vidyas, viz., the Orn is declared by Scuti to be common 
to all the three Vedas. ‘It is Om with which com. 
mences all the actions of the three Vedas. The adhvaryu 
(a Yajurvedin) utters it first and then gives orders; the 
hota (a Rgvedin) utters it and then recites the hymns; 
and the udgata, (a Samavedin) utters it and then sings” 
(Cha. 1,1,9). This means that just as the Omkara is 
common, the vidyas depending on it are also common. 


_To explain the Stitra in another way. Had the 
udgitha not been common to sacrifices, the vidyas also 
could have been taken separately. But as members of 
sacrifices, udgitha and other things have been mentioned 
as common. Therefore, the vidyas which abide in them 
must also be combined. 


< 
T aT acaeHlarad: | &% 

[ Na—not; vaé—or; tat-sahabhava—their mutual connec- 
tion ; a-Sruteh—not being:mentioned by Sruti. } 

Or, there being no statement of Sruti, regarding 
their mutual existence (the vidyas) cannot ( be so 
combined). 65 

As against the pirvapaksin, we hold that these 
vidyas cannot be so combined because there is no state- 
ment of Sruti to this effect, just as there is regarding 
the combination of the stotras and other subordinate 
members of a sacrifice. The adhvaryu, for instance, 
takes the cup or lifts the spoon and after repeating the 
stotra asks the hota to recite the yajya-mantra and the 
prastota to sing thesaman. But the upasanas are not 
intended to be so combined. For whereas the udgitha 
and the like are subservient to a sacrifice, the upasanas, 
although connected with the udgitha, etc., are subser- 
vient to the purposes of man, and not to any sacrifice. 
We have already explained this in Sitra 42 of this pada, 
with reference to the ‘ godohana ° vessel etc., which. are 
subservient to the purposes of aman. It is exactly 
this difference between the members’of sacrificial action 
and the meditations resting on them, that refutes the 
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argument of the piirvapaksin in Sitra 62. As for the 
arguments of the pirvapaksin in Siitras 63 and 64, viz., 
the rectifying of the error of the udgata, and the pre- 
sence of common characteristics in all the three Vedas, 
as indications of the combination of the vidyas, we 
remark that they have neither the support of Sruti nor 
of reasoning. Besides, the upasanas and the things on 
which they rest are not causally connected. ‘Therefore, 
even though the things on which they rest may be 
combined for the purposes of sacrifices, the upasanas 
need not be so combined. We may even grant that 
there may not be such upasanas, if there are no such 
things on which they rest. But from this it does not 
follow that because the things (udgitha, etc. ) on which 
the upasanas rest are found to be combined for the sake 
of sacrifices, therefore the upasanas also must ccmbine. 
Sruti does not support this. The conclusion therefore 
is that such meditations or upasanas may be adopted, if 
one desires to do so. 


audrey | &§ 
And because Sruti declares (thus). 66 


Sruti declares, on the contrary, that the upasanas do 
not combine. If Sruti had meant the combination, all the 
priests would have known all the vidyas, and could have 
saved themselves and their sacrifices by doing appro- 
priate penances to wash away sins and errors. But the 
Sruti-passage which speaks about someone who knows the 
appropriate means of washing away the sins and errors 
as alone being able to protect the sacrifice, the sacrificer 
and the priests, (Cha. 4, 17, 10), shows that sucha com- 
bination of wish-fulfilling vidyas is not possible, and that, 
therefore, all the priests will not be able to know all the 
vidyas and all the means of averting sins and dangers. 
Such vidyas therefore are either to be combined or not, 
according to one’s preference. 


ADHYAYA THIRD 
Papa FourtH 


2 Gearalfrancg | (2-29) 
JeTaisa: yealata aqua: | z 


[ Purusa—man; _arthah—purpose; atah—from this; 
gabdat—on account*of Sruti ; iti—thus ; Badarayanak. | 

From this (knowledge of Brahman, follows) the 
purpose of man (i.e. moksa); thus says Badarayana. 1 

The Stitrakara now goes into the inquiry whether 
the Upanisadic knowledge of the Atman is connected 
with sacrificial action or constitutes an independent 
means of attaining the final end of human life, namely, 
the mcksa. Badarayana holds the latter view cn account 
of the following Srutis: ‘He who knows the Atman 
overcomes the grief’ (Cha. 7,1, 3); ‘He who knows 
the Brahman becomes the Brahman’ (Mu. 3, 2, 9); ‘ He 
who realizes the Brahman attains the Lighest abcde * (Tai 
2,1, 1);‘He alone who has got a spiritual teacher 
knows the Brahman; he has to wait for liberation till 
the fall of his body; but no sooner does it fall than he 
becomes one with Sat * (Cha. 6, 14, 2). Similarly, the 
Sruti-passages like, ‘ He who searches out and knows the 
sinless Atman, obtains all the worlds, and has all his 
desires fulfilled * (Cha, 8, 7, 1); ‘The Atman must verily 
be seen, for this alone constitutes immortality ° (Br. 4, 
5, 6, '7 and 15), tell us that the supreme end of man is 
achieved by the knowledge of the Atman alone. 

The opponent however argues as follows. 


a 
Aacaregensaral aaeateata sifata: |X 

[ Sesatvat—on account of a part left behind; purusa— 
man ; arthavada—a sentence which has the purpose to pratse or 
censure ; yatha—as ; anyesu—in others ; iti—thus ; Jaiminth. ] 

Because (man, as an agent ) is connected as a part 
(of action ), Jaimini thinks that (Sruti-passages which 
aim at telling us the end of human life ) are, as in other 
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cases, sentences which give expression to the praise 
(of Atma-jiiana). 2 

Jaimini holds that just as the sprinkling of water on 
the rice-grains makes them fit for sacrifice, and so makes 
them connected with the sacrificial action, even so the 
self being the agent of action, the knowledge of the self 
becomes connected with action. Naturally, just as the 
fruit of the act of sprinkling water on the rice-grains 
is not an independent one, but is a part of the 
sacrifice, even so the fruit of the knowledge of the self 
is not seen to be independent of the fruit of the sacri- 
ficial action. The Sruti-passages therefore which are 
supposed to tell us about the fruits of Atma-jnana 
are nothing but arthavada-statements, which tell us 
indirectly of the fruits of sacrificial actions. They are 
like the other following arthavada statements which 
also point to the fruits of the sacrifices and not to 
the fruits of the things themselves referred to in the 
statements: ‘He whose sacrificial ladle is made of 
palaSa-wood, gets no occasion to hear about any bad 
news’; ‘By putting the ointment in the eye, he keeps 
away the evil eye of the enemy’; ‘In order to defeat 
his enemy, he prepares, as if, an armour for the sacrifice 
and the sacrificer by performing the prayaja and the 
anuyaja’. The different fruits which are mentioned in 
these sentences, viz., ‘Not to hear the bad news’, ‘ keep- 
ing away the enemies’, and the ‘defeat of the enemy 
and the protection of the sacrifice ’, are not so much the 
results of the material (dravya) of the ladle, the purifi- 
cation (sathskara ) of the eye, and the work (karma) of 
offerings, as are of the entire sacrifices. 


A Vedantin may contend that it can hardly be 
asserted that the knowledge of the Atman which is 
narrated in the Vedanta-passages without any reference 
to any sacrificial context, is, in any way, connected with 
sacrificial actions. It is wrong to say that because the 
Atman is the agent of actions like crossing the grief 
and so on, the knowledge of the Atman is connected 
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with actions. A sentence or vakya cannot establish by 
itself and without any context any connection between 
knowledge and sacrifice, unless we know that the parti- 
cular thing whose knowledge we have is invariably 
associated with some sacrifice or other. For instance, 
the knowledge of the quality of the ladle, viz., its being 
made of palaga-wood, is connected with sacrifice because 
the ladle itself is invariably connected with sacrifice. 
But the Atman as the agent is not necessarily connected 
with sacrificial actions only ; it is also connected with 
ordinary, routine actions of everyday life which are 
not sacrificial in nature. The knowledge of the Atman 
therefore cannot be connected with sacrifice through 
the agency of the Atman. 

The pirvapaksin will find fault with this argument 
of the Vedantin, and say that the knowledge of the 
Atman as distinct from the body is of no use in our 
worldly activities, since these are concerned with the- 
body and with the perceptible fruits connected with the 
body. On the other hand, he will point out that it is 
of utmost use so far as the Vedic or the sacrificial actions 
are concerned, because the fruits of these are available 
in a life beyond death. To say from the view-point of 
the Vedantin, again, that the Atman is not at all con- 
nected with any sort of activity, Vedic or otherwise, that 
the Atman is not sathsaric at all, inasmuch as Sruti 
declares it as ‘sinless’, is also not correct from the view- 
point of the pirvapaksin. For what the Upanisads teach 
us is, as he points out, the knowledge of the same 
sathsaric soul which is described as being ‘ dear’ for its 
own sake and not for the other (Br. 2, 4, 5), and that the 
attributes of ‘ being sinless ° etc., which are ascribed to 
the Atman, are nothing but the glorification of it. 
Similarly, although it may be pointed out by the Vedan- 
tin that the real nature of the soul is Brahman which 
being the cause of this world transcends this sathsara, 
the purvapaksin maintains that before this is firmly esta- 
blished, we must thoroughly settle the point whether 
the knowledge of the Atman is subservient to sacrifice, 
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or, is, independently of this, able to achieve the end of 
the human life. 


Ss 
ATA ATT |X 

| Acara—conduct ; darsanat—on account of Sruti. ] 

Because Sruti (tells us about) the conduct (of certain 
great wise persons, knowledge alone does not Jead us to 
humanend). 3 

The Upanisads tell us in the very sections in which the 
discussion of Brahman is carried on, that certain great 
persons who had realized the Brahman were also busy 
in doing actions. For instance, we are told that Janaka, 
the king of Videha, performed a sacrifice in which he 
gave away abundant wealth to the priests (Br. 3, 1, 1). 
Another king, known as Agvapati Kaikeya, who also had 
realized the Brahman, told the Brahmins that he was 
soon going to perform a sacrifice (Cha. 5,11, 5). The 
sage Uddalaka preached his sons; while Yajfiavalkya 
initiated his wife into the Brahma-vidya. This means 
that such great persons also were taking interest in 
worldly life for the good of the householders. If know- 
ledge alone could bring about the human end, why should 
have these persons involved themselves in performing 
troublesome sacrifices? If honey is found in one’s own 
house, who would go to the forest in search of it? 


asd | Vv 
There being Sruti to that effect. 4 
Besides, the Sruti-passage, ‘What is done with know- 
ledge, faith and devotion possesses greater strength’ 
(Cha. 1, 1, 10), tells us directly that knowledge is sub- 
servient to action, and is not therefore capable of 
achieving by itself the end of human life. 


AANA | 4 
Because (it is told that they ) go together. 5 


Moreover, the Sruti-passage, ‘Both his knowledge 
and work go with him’ after his death (Br. 4, 4,2), 
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shows that the soul gets the combined fruits of both, 


and that knowledge therefore is not independent of 
action. 


aaat fara | & 


[ Tadvatah—to those who possess that ; vidhanat—on account 
of statement. | 

On account of the statement that those who have 
(knowledge of the Vedas are entitled to do actions). 6 


The Chandogyopanisad tells us (8, 15, 1) that one 
who ‘serves his Guru and receives from him the know- 
ledge of the Vedas, and who then, getting himself 
married, settles down in some calm and holy place and 
recites the Vedas, realizes the Brahman’. Naturally, 
such a person is not expected merely to read or recite 
the Vedas verbally, but to understand them thoroughly. 
It is men of this type who are, according to the 
Upanisadic passage, qualified to do actions. Hence, the 
conclusion, is that knowledge alone is not able to 
achieve the purpose of human life. 


fraaArq | 9 
And because of rules. 7 


That knowledge of the Brahman is merely subser- 
vient to action follows again from certain guiding prin- 
ciples laid down by Sruti. For example, ‘Let every 
man wish to live for hundred years and do actions; work 
will not cling even while it is being dere; there is no 
other way than this’ (Ia. 2); ‘The agnihotra lasts upto 
old age and death'; for one becomes free from it only 
through old age and death ° (Sat. Bra. 12, 4, 1, 1). 


To all these arguments of the pirvapaksin the Sutra- 
kara replies. 


a 
1. If karma is to last till death, there is, according to the 


pirvapaksin, no scope for vidya to liberate the man indepen- 
dently of the karma, and prior to death. 


V. E. 18 
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Ae 
aRlaeard aWeMaTead aeatatq | < 

[ Adhika—additional ; upadesat—on account of instruction; 
tu—but; Bdadardyanasya—of Bddarayana; evam—thus only ; 
tat-darsanat—on account of its being told by Sruti. | 

But (the view) of Badarayana is this only, on 
account of additional instruction, as seen (from 
Sruti). 8 

The pirvapaksin would have been correct in his 
view that statements regarding the fruit of the know- 
ledge of the Atman are mere words of praise, if the 
Vedanta-passages had merely told that the transmigra- 
ting, embodied soul, which is the enjoyer and the doer 
of actions, is different from the body. But what they 
really teach is that the highest Atman b2ing different 
from the embodied soul, is sinless and free from all the 
attributes of the transmigrating soul. It is this know- 
ledge of the Atman which not only does not induce 
action but destroys it, as we shall see in Sutra 16. Hence, 
the view of Badarayana, as stated in Sitra 1, stands firm 
against the fallacious arguments such as the subordina- 
tion of knowledge to action. That God is greater and 
ditferent from the embodied soul is seen from the follow- 
ing Sruti-passages: ‘He sees and knows all’ (Mu. 1, 
1, 9); ‘Fearing him, the wind blows’ (Tai. 2, 8, 1); ‘It is 
a raised thunderbolt, terrible and great’ (Ka. 2, 3, 2); ‘It 
is by the command of the Imperishable One that the sun, 
the moon, and the worlds find their support’ (Br. 3, 8, 9); 
‘He thought (saw): let me be many; let me produce the 
beings ; he produced fire’ ( Cha. 6, 2,3). As for the 
argument of the purvapaksin that it is the embodied, 
sathsarika soul for the sake of which everything else 
becomes dear, and which is therefore the only object of 
knowledge, we say that there are certain Sruti-passages 
which may even be quoted as lending support to it. For 
instance, ‘Verily, the Atman is to be seen ; for every- 
thing becomes dear for its sake’ (Br. 2, 4, 5); ‘He who 
breathes by means of prana is the Atman in you and in 
all the things’ (Br. 3, 4, 1); ‘The person that is seen in, 
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the eye, that is thy Atman’ (Chi. 8, 7, 4); and further 
in continuation with this, the passage, ‘I shall explain to 
you again about this Atman’ (Cha. 8,9,3). Butin 
view of the passages which are supplementary to the 
above mentioned onz, it will be clear that the reference 
to the individual soul is not with a view to posit it as 
opposed to the highest Atman; it is, on the contrary, 
to indicate the real nature of the Atman and to indicate 
that the jiva is identical with it. These passages are: 
“The Rgveda, the Yajurveda, etc, are the breaths of this 
great Being’ (Br. 2, 4, 10); ‘He who goes beyond hunger, 
thirst, infatuation, sorrow, old age, and death’ (Br. 3, 
5, 1); ‘Approaching the highest light, he appears in his 
own form; this is the highest Person’ (Cha. 8, 12, 3). 
In short, as we have repeatedly shown on several occa- 
sions, and as has been indicated by Sruti-passages, ‘Thou 
art that’ (Cha. 6, 8, 7), ‘There is no otherseer than the 
highest Atman’ (Br. 3, 8, 11), the embodied state of the 
soul is due to the upadhi of the body; while: really 
speaking, the nature of the highest God is the nature of 
the embodied soul. 


get F TIAA |S 

[ Tulyam—equal ; tu—but ; darsanam—Sruti. ] 

But equal is (the evidence of) Sruti (regarding the 
conduct of those who have realized God). 9 

If the pirvapaksin has cited Sruti-passages in favour 
of his view that knowledge is subservient to action 
{Sutra 3), we too can show that Srutiis equally power- 
ful in favour of our view that knowledge is independent 
of action. The descendants of Kavasa, for instance, 
declare that like the ancient sages they had, after having 
realized the Brahman, no need of studying the Vedas 
any longer, nor of performing agnihotra and other 
sacrifices (Kau. 2, 5). ‘As the result of having realized 
the Atman, the Brahmins become free from the 
desires for sons, wealth, and honour, and so, wander as 
mendicants’ (Br. 3, 5). Yajfiavalkya and others did not 
attach any importance to action, because they had realized 
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the Brahman. ‘Thisalone, Yajfiavalkya says to his wife, 
Gargi, ‘constitutes immortality ; and saying this, he re- 
nounced all things (Br. 4,5,15). The ptrvapaksin’s 
allusion to Kaikeya’s promise to perform a sacrifice has no 
bearing on the point; the king utters these words in 
the context of the Vaiévanara-vidya. No doubt there 
may be certain vidyas which are related to saguna Brah- 
man, and may therefore be combined with action. But 
this does not mean that the vidya becomes subservient 
to action ; for the context may not have anything to do 
with action. 


TaTaerat | Le 
(The Sruti-passage in question) has no universal 
application. 10 
The Sruti- passage (Cha. 1, 1, 10) cited by the purva- 
paksin in Siitra 4, has reference to the udgitha-vidya, and 
has no application ' to other vidyas. 


frat: Ada | 22 

[ Vibhdgah—division ; sata—hundred ; vat—like. } 

As in the case of a hundred (things, application 
of the Sruti-passages to vidya and karma is taken) in a 
distributive sense. 11 

If there are a hundred things to be divided and 
given to two persons, we cannot take the term ‘hundred’ 
in the collective sense. We shall have to take it in the 
distributive sense, and divide the hundred things into 
two groups of fifty each. Similarly, the Sruti-passage, 
referred to in Sutra 5, viz., ‘Vidya and karma go with him 
after his death’ (Br. 4, 4, 2), is to be split into two parts, 
so that vidya will follow the adherent of vidya, and 
karma the adherent of karma respectively *. 

And even if we give up the distributive sense re- 
garding knowledge and action, and hold that the two 


1. It will not be possible therefore to disprove by means 
of that Sruti-passage the claim of the Vedantin that knowledge 
is independent of the works. 

2. ‘This means that vidya is independent of karma. 
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are taken together, we can have another interpretation 
of the passage. The Upanisadic context has two types 
of men in view ; one, of men who are engrossed with 
sathsira and have no knowledge of the Atman, and 
the other, of those who have no samsarika desires but 
have the desire to get the release (Br. 4, 4, 6). Now, 
the Upanisadic passage (Br. 4, 4, 2), which speaks of the 
going together of vidya and karma, is applicable to men 
immersed in sathsara only, and not at all to those who 
desire to be released. Naturally, with reference to the 
sathsari jiva, the word ‘Vidya’ will never mean the 
Atma-vidya; it will mean: either the vidya which is 
enjoined, or the vidya which is prohibited'. Similarly, 
Karma also will mean either works like sacrifices which 
are enjoined, or works like killing which are prohibited. 


AMqqTAA AAT: | YR 

[ Adhyayana—reading; matra—only; vatah—of him who 
has ( @ particular thing ). ] 

( Works are recommended ) for him who has merely 
read the Vedas. 12 

The Sruti-passage (Cha. 8,15,1,), cited by the 
purvapaksin in Siitra 6, does not mean that the reading 
of the Vedas necessarily includes the understanding of 
their meaning and the subsequent realization of the 
Atman. So, the recommendation of works, we insist, is 
restricted to those who merely read the Vedas, without 
understanding the meaning, and who are moreover not 
inclined to work. In the case of such persons, the read- 
ing of the sacrificial portion of the Vedas may give rise 
to the knowledge of the sacrificial acts. And yet the 
knowledge of the Atman as derived from the Upanigadic ; 
portion of the Vedas has itsown independent purpose 
of leading one to moksa. Therefore, itisin no way a 
reason for recommending the doing of works, just 


1. According to Anandagiri, to imagine a woman as naked 
is an example of prohibited vidya; to meditate on the udgitha 
is one which is enjoined. 
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as the knowledge of one particular sacrificial act is 
mot a reason to make one qualified for doing another 
sacrificial act. 


afar | 23 

[ Na—not ; a-visesat—without specification. | 

There being absence of specification, (the rules of 
conduct) do not (apply to those who have realized the 
Atman). 13 

The rules of conduct referred to by the purvapaksin 
in Sitra 7, apply only to those who are qualified to do 
actions, and not to those who have rzalized the Atman, 
since there is no specification to this effect. 


waasaafaal | 22 


[ Stutaye—for the sake of praise; anumatih— permission ; 
va—or. ] 

Or the permission (to do actions) is for the sake of 
praise (of knowledge). 14 

Or, we can interpret the passage of the Isavasyopa- 
nisad cited in Sitra 7, in another way. No doubt, the 
context shows that the doing of acts refers to persons 
who have realized the Brahman; yet it appears to us 
that it is a permission given to such persons to act, only 
with the view of praising their knowledge, and not to 
show that knowledge is subordinate to action. For we 
are told immediately afterwards that no work will cling 
to such men on account of their power of knowledge, 
even if they be doing them throughout their whole life 
of a hundred years. 


BAHT TH | 24 


[ Ka@makdrena—willingly ; ca—and ; eke—some. ] 

And because some (people have) of their own 
accord (shown disregard for action). 15 

Besides, there are people who, as the result cf their 
Atma-vidya, have realized the uselessness of the fruits 
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of all other means, and so have given them up of their 
own accord. They have expressed this by saying, as 
the Upanisad of the Vajasaneyins puts it, ‘Now that 
we have realized the Atman, what shall we do with off- 
spring ?° (Br. 4, 4, 22). They would not have expressed 
this, if the fruit of Atma-jfiiana had not been available 
immediately, but available, like the fruits of karma, only 
at a later time after death. It follows therefore from 
this also that knowledge is not subordinate to action, 
and that the Sruti-passages which narrate the nature 
of the fruit of knowledge are not merely arthavada 
sentences, but statements of facts. 


BqMe TI Ls 


And ( because Sruti speaks of ) the destruction (of 
the qualification for doing works). 16 


_ Besides, Sruti tells us that the knowledge of the 
Atman destroys the entire world of avidya, consistin 
of actions, and of their means and fruits. “When a 
this becomes the Atman, who should see whom and 
who should smell what ?’ (Br. 2, 4, 14). And if there 
be anyone who would cherish the idea that a person 
may become qualified for doing actions after he attains 
the realization of the Atman, we have to say unto him 
that there being nothing left beyond the Atman which 
remains to be achieved, there would be no scope for 
action, nor for any qualification for it. Knowledge of the 
Atman is therefore independent of any kind of action. 


Baa” 7 We fel ro 

[ Orddhva-retahsu—in the case of those who observe contt- 
nence ; ca—and ; sabde—in Sruti ; hi—for. } 

And (the vidya is mentioned even) for those who 
observe continence ; for ( this is indicated ) in Sruti. 17 

The Atma-vidya is independent of action also 
because it is mentioned as available for those who 
observe continence, that is, for those also who belong to 
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the three a$ramas' viz. the Brahmacarya, the Vanapra- 
stha, and the Sannyasa. 


On the contrary, works like agnihotra which are to 
be performed by the householders are impossible to be 
performed by those who bzlong to these three aSramas. 
Now, it will be wrong to suggest that these stages in 
life are not even mentioned in the Vedas ; for we do 
get clear indications about their existence in the follow- 
ing Sruti-passages: ‘Dharma has three branches; as for 
him who is lodged in Brahman, he gets immortality’ 
(Cha. 2, 23, 1); ‘And thosz who practise penance and 
$raddha? in the forest? (Cha. 5,10,1; Mu. 1, 2, 11); 
‘Wishing to attain the world of Brahman only, the sar- 
nyasins renounce everything °(Br. 4,4, 22); ‘One may 
become a sarinyasin straightway from his studentship ° 
(Ja. 4). In other words, without recourse to the con- 
dition of the householder, or without taking into consi- 
deration whether one has paid or not his three debts, ‘ 
one is allowed by Sruti and Smrti to adopt any of the 
three stag2s requiring chastity. 


1. The first a$rama or stage of life is Brahmacarya; it is 
the period of studentship usually spent at the Guru’s place. 
The second is known as GrhasthaSrama, the married life 
The third, the VanaprasthaSrama, means residence in forest. 
After the duties of the married life are fulfilled, a man is expec- 
ted to withdraw his interest from samsara and devote his atten- 
tion to spiritual good. Sanny4sa is the last and the fourth stage, 
where the spiritual work is expected to be carried tothe fullest 
extent without any attachment to world and actions. 


2. Sraddha here does not mean faith, but the faithful 
observance of updsanas like devotion to Hiranyagarbha and 
others. 

3. Sruti not only allows sannydsa directly after Brahma- 
carya, leaving between them the two asramas of the house and 
the forest, but also allows to adopt the duties of any of the three 
asramas, according to one’s fitness and liking. 


4. One is said to have paid the debts of the rsis (sages ) 
by accepting Brahmacarya, the debt of the gods by offerings in 
sacrifices and the debt of the fathers by begetting progeny, 
especially a son during Grhastha$rama. 
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R eae fora | ({—Re) 
MAY sitatacateat aaagla fe 1 X¢ 


[ Pardmarsam—reference ; faiminih; a-codand—absence of 
injunction ; ca—and ; apavadati—censures ; hi—for. ] 


Jaimini (says that the above-mentioned Sruti-pass- 
ages contain only ) a reference (to aSramas other than 
that of a householder; they-are ) not injunctions; for 
(other Sruti-passages ) censure (these a$ramas). 18 

Jaimini holds that the three aSramas other than that 
of the householder do not exist except in name, since the 
passage (Cha. 2, 23, 1) referred to in Sittra 17, does not 
contain excepting their bare mention, any verbal form 
which will indicate an injunction regarding some action 
to be done in any one of them. The passage in question 
defines, in the first place, the four a$ramas, and then, 
secondly, tells us that the first three aéramas, viz., the 
Brahmacarya, the Garhasthya and the Vanaprastha, have 
got the limited fruit of achieving the world of the bles- 
sed, while the fourth, viz., the sannyasa is being praised 
for having got the unlimited fruit of being lodged in 
Brahman or immortality. No doubt, a reference like 
this may be said to involve the existence of the three 
agramas also, but it must be remembered that their exi- 
stence is accepted by Smrti and custom, and not by any 
direct statement from Sruti. On the contrary, the Sruti- 
passage, ‘One must perform agnihotra to the end of 
life, not only favours the GrhasthaSrama but also goes 
against ' the remaining three aSramas. Or else, these 
agramas may be said to have some value for those who 
are unfit for being householders, that is, for those who 
are blind, deaf etc., or are somehow unfit to perform 
sacrifices and worship. 

It may be pointed out that the passage under con- 
sideration (Cha. 2, 23, 1) mentions the Grhasthasrama 

ES a 


1. Agnihotra is to be performed by one who has his wife 
alive; and if one is to continue the life of a householder to the 
end of his life, where is the room for other aramas ? 
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along with others ; and so, if it can be said that it has 
got an existence of its own, the other three also can be 
said to have it. But the reply of the piirvapaksin would 
be: that the existence of Grhasthaérama is proved by 
reference to other Sruti-passages also which enjoin, for 
instance, the performance of agnihotra. The other 
aSramas, on the other hand, have no such basis in Sruti, 
and so, a reference to them is for the purpose of mere 
praise, and not forenjoining any performance of duty. 
Besides, there are passages in Sruti which directly 
censure the life which is led according to the three 
aSramas: ‘He who removes the fire, murders the god ; offer 
your Guru the best rewards, and do not break the line of 
your family ° (Tai. 1, 11,1); ‘Even the beast knows that a 
sonless being gets no world’. Again, the passages which 
mention ‘the penance and upasanas of those who live in 
the forest’ (Cha. 5, 10,1; Mu. 1, 2,11), refer to the 
path of the gods and not to the aramas. It is doubtful 
if the word ‘éakha’ is used for agrama. Similarly, the 
passage, “The sarinyasins renounce everything in order 
to attain the world of Brahman’ (Br. 4, 4, 22), contains 
no injunction regarding the performance of some duty, 
but merely the praise of the greatness of the world of 
Brahman. And, finally, our present discussion will not 
be affected, although the Jabala-Sruti recommends the 
acceptance of sarinyasa direct from Brahmacatya. 


HAGA WAUTAT: AKAMA: | 22 

[ Anustheyam—fit to be adopted; Bddardyanah; samya- 
Sruteh—on account of equality of Sruti-statements. ] 

Badarayana (thinks that other aramas) are fit to be: 
adopted, on account of Sruti-passages containing 
identical meaning. 19 

Badarayana rejects the opinion of Jaimini that aéra- 
mas other than that of a householder are to be adopted, 
if a man is unfit to perform agnihotra due to some 
reason or other, and holds that they too are sanctioned 
by the Vedas, and so, must be adopted in the same 
way in which the Grhasthaérama is adopted. Just as the 
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two ways of wearing the sacrificial thread, viz., hanging. 
it round the neck, or hanging it from the right shoulder. 
have each got a peculiar propriety, but are merely referred 
in the context of the third way of wearing it, which 
also has got its own peculiar propriety', even so the 
reference to other a$ramas along with that of an house- 
holder is sufficient to enable us to presume that they too, 
like the latter, are useful for performing certain duties, 
and are equally sanctioned by other Sruti-passages. 
The Upanisadic passage, especially, ‘Wishing to achieve 
the world of Brahman, the safnyasins renounce every- 
thing’ (Br. 4, 4, 22), clearly shows us what is enjoined 
in this a$rama, viz., to renounce everything if one 
wishes to realize the Brahman. Similarly, the passage, 
‘Those who practise penance and upasanas in the forest’ 
(Cha. 5, 10, 1), shows what one has to do as a Vana- 
prastha, over and above the knowledge of the five fires 
which is recommended for him in the previous passage. 


As for the contention of the pirvapaksin that it 
is doubtful whether the passage under discussion 
(Cha. 2, 23,1), mentioned in Sutras 177 and 18, refers to 
other aSramas or not, we reply that, in the first place, 
there is a specific reference to number ‘three’ in the 
passage, ‘There are three branches of Dharma’; and 
that, secondly, these three branches are further descriked 


1. The yajfiopavita or the sacrificial thread which is worn 
by Brahmanas, Ksatriyas, and VaiSyas at the time of the upanayana 
ceremony is worn always afterwards, but in three different ways 
corresponding to three different occasions. It is kept suspended 
round the neck in doing all sorts of work pertaining to human 
beings. It is worn on the right shoulder and suspended on the 
left side of the body upto the waist at the most, when one is 
engaged in doing works intended for the fathers. And it is 
worn on the left shoulder and suspended on the right side of 
the body, to indicate that works are being done for the gods. 
These three ways are known as Nivita, Pracinavita and Upavite 
respectively. Now, we find that the first two ways are merely 
mentioned in the context of the third; but this does not mean 
that they have only nominal value. They two have as much 
functional value as the third has. 
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as having specific characteristics, and not any of them 
at random. Sacrifice, study and charity, for instance, 
indicate the Grhasthagrama ; celibacy, the Brahmacarya ; 
and the words ‘penance’ and ‘forest’ in the passage re- 
ferred above (Cha. 5,10, 1), indicate the Vanaprasth- 
a$rama. Hence, we conclude that the passage under 
discussion (Cha. 2, 23, 1) not only refers to the other 
aSramas, but tells us clearly that they also must be 
adopted as the Grhasthaérama is. 


fafaat aterag | 2° 
[ Vidhih—injunction; va—oy;  dharana-vat—like sup- 
porting. | 
Or (it may be construed) as an injunction, as in 
the case of supporting ( by means of samidh)., 20 
Or we might say that the passage under discussion 
( Cha, 2, 23, 1 ) is intended to inform us about the in- 
junctions regarding our duties in the aSramas, in spite of 
the fact that the whole of it may be construed as one 
sentencs, the former part of which tells us about the 
fruits of the first three aSramas, and the latter, the con- 
dition of being lodged in Brahman. As however the 
injunctions corresponding to the aSramas are not men- 
tioned in any other place, and as the reference to the 
other agramas is specially a novel feature of this passage, 
it would be better to construe the passage as made up 
of several sentences, which inform us of the several 
injuncticns, rather than as one sentence in which the 
first part serves the purpose of eulogising the Brahmanic 
condition, which is mentioned in the second part. 
This is analogous to a case in Purva-Mimamsa. In 
a sacrifice to the fathers, known as Mahapitryajiia, it is 
enjoined that when the pot containing the offering is to 
be carried near the ahavantiya-fire,-it should be carried 
along with the samidh or the fire-stick below it ; for, we 
are told immediately after this injunction that to carry 
the pot with the samidh above it is to carry it for the 
sake of gods. Now, are we to say that the reference 
to the carrying of the pot with a samidh above it is only 
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subsidiary to the injunction of carrying it with a samidh 
below, inasmuch asthe context is of a sacrifice to the 
fathers and not to gods. But as Jaimini has decided it 
in Adhyaya third, known as ‘Sesalaksana” of the Purva- 
Mimainsa, the carrying of the pot with a samidh above 
it must be construed as something which is definitely 
enjoined, because there occurs no such injunction else- 
where, and so the occassion is said to be novel in spite 
of the fact that it is not in keeping with the context. 
Even so, the passage under discussion (Cha. 2, 23, 1) 
informs us about injunctions and does not merely refer 
to the aSramas. 

Even supposing that the passage contains only a 
reference to the aSramas, we must say this much at least 
that it enjoins some injunction regarding the condition 
of residing in Brahman, which has been eulogized 
as having the unlimited fruit of immortality. Now, 
this life of being one with the Brahman is either possible 
for any person belonging to any one of the four aSramas, 
or to the sannyasin only ; for the safinyasagrama happens 
to be one of the four aSramas referred to by the passage, 
or, is exclusively separate from the other three, if it is not 
referred to along with them. According to some, the 
word ‘ penance * in the passage refers to both the dwell- 
ers in the forest and the mendicants. But this is not 
correct. For as the Brahmacari and the Grhastha are 
referred to by characteristics peculiar to them, even so 
must these be. As the mortification of the flesh is 
peculiar to the hermit in the forest, it will be appropriate 
to refer to him by means of the word ‘penance*. The 
mendicant or the ‘ bhiksu’, on the other hand, has his 
distinctive attribute of possessing control over the senses; 
and so, it can hardly be said that it will be expressed by 
the word ‘ penance’. Besides, it will not be correct to 
say that the four aSramas are comprised into tbree, since 
Sruti has expressly stated them to be four, the first three 
of which lead a man to the worlds of the blessed, and 
the fourth leads him to immortality. Just as Yajnadatta 
cannot be said to be clever if both he and Devadatta 
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are already known to be stupid, but that Visnumitra can be 
said to be clever as opposed to the two stupid persons, 
even so the sannyasaérama is stated to be opposed to 
the other three a$ramas. 


It may now be pointed out by way of objection that 
tne word ‘Brahma-samstha’, which means ‘ lodged in 
Brahman’, may be applied to any person irrespective of 
a$ramas provided he is so lodged, and so need not be 
restricted to the mendicant only ; on the contrary, if it 
is so restricted, it may mean that the Brahmanic life is 
the result of the sannyasagrama only, and that know- 
ledge of Brahman which is said to lead to immortality 
would be useless. We meet this objection by saying 
that the life in Brahman means to become so absorbed 
in Brahman that activities peculiar to the first three 
asramas cannot be carried without committing any 
breaches. The sannyasin, on the other hand, having re- 
nounced all such activities can hardly commit any breach. 
No doubt, the restraint of the senses and the control of 
the mind, which form his duties and which he cannot 
afford to neglect without loss, are not only not opposed 
to his being lodged in Brahman, but are, on the contrary, 
helpful to it, just as sacrifices etc. are helpful to men of 
other aSramas. That there remains nothing to be done 
by such a man can be seen from the following Srutis 
and Smrti: ‘ Renunciation is Brahman; for Brahman is 
the highest ; it is renunciation which rises superior to all 
the lower penances’ (Mahanarayana 21, 2); ‘ Ascetics 
whose minds are pure, and who ascertain the Vedantic 
object of knowledge, become libzrated by the means of 
renunciation ’ (Mu. 3, 2,6; Ma. Na. 10,6; Kaiva. 3); ‘They 
fix their minds in Brahman, find their real nature in it, 
have all faith in it, and are completely absorbed in it” 
(B. G. 5,17). From all this it also follows that it is 
not merely the aSrama that is responsible for the immor- 
tality which a sanfiyasin attains, but the knowledge and 
the renunciation which he possesses. We therefore 
reach the conclusion that the passage under discussion 
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{ Cha. 2, 23,1) tells us about the duties of a sannyasin, 
though it may only refer to other aéramas. 

So far, we have been discussing without taking into 
consideration the Jabala-Sruti which directly enjoins the 
safnnyasaSrama. According to it, one is allowed to be- 
come a sannyasin after going through in succession the 
earlier aSramas of Brahmacarya, Garhasthya and Vanapra- 
stha, or immediately from any one of them (Ja. 4). 
Now, we cannot say that this passage recommends the 
sannyasa for only those who are somehow unfit to do 
works ; for it is a general statement without any speci- 
fications. Besides, there is another specific -injunction 
regarding those who are’ unfit, ‘Let him be Vrati, a 
snataka, a keeper of fire ' or not, any one of these” (Ja. 4). 
And further it is wrong to say that the sarinyasaSarama is 
meant for those who are unfit; it is, on the contrary, 
meant for fixing oneself firmly in the knowledge of Brah- 
man. ‘* Dressed in colourless garment, with his head 
shaven, pure, and guileless, having no wife, and living 
on alms, is this wandering ‘ parivrad ’, ( sarnyasin ) intent 
on the realization of Brahman” (Ja. 5). From all this 
we conclude that there are aéramas which enjoin 
chastity, and that the knowledge of Brahman which may 
belong to such persons is independent of actions. 


3 cafarrafracorg | (28-22) 
walarranaraniata Acar | 22 


[ Siuti—praise; matram—only; upaddnat—owing to refe- 
rence ; ttt cet—if it be said ; na—not; apiirvatvuat—on account of 
novelty. | 

If it be said (that Sruti-passages about udgitha etc. ) 
are for the sake of praise only on account of their refer- 
ence (to sacrificial parts ), it is not so ; for (they contain) 
novelty. 21 


1. Avvrati is he who observes rules of conduct and study 
while he is a Brahmacarin. A snataka is he who has finished his 
course of study, but is not married. The keeper of fire has his 
wife necessarily alive: while he, whose wife is dead and who has 
not married again, is forbidden to keep the agnihotra. 


288 ; VEDANTA EXPLAINED 


To consider now whether the following Sruti-pass- 
ages are meant to praise the udgitha and others, or to 
enjoin meditations on them. ‘ The udgitha is the eighth’, 
the best, and the innermost essence of all, and holds the 
highest place’ (Cha. 1, 1, 3); ‘ The earth is the Rk, the 
fire is the Saman’ (Cha. 1, 6,1); ‘ This fire-altar built 
of bricks is verily the world’ (Sata. Bra. 10, 1, 2, 2); 
‘The group of hymns, known as uktha, is the earth’ 
( Ait. ie 2,1,2,1). According to the purvapaksin they 
are meant to glorify the udgitha and others, because 
these are mentioned as members of the sacrificial acts, 
just as juhi, kirma, and ahavaniya* are praised by being 
called the earth, the sun, and the heaven. 


To this the Siitrakdra replies. It cannot be said 
that these passages are merely glorifying in character; 
for they contain in them the additional, novel’? informa- 
tion that the udgitha and others are to be meditated 
upon. The Pirva Mimathsa (1, 2,7) tells us that glori- 
fying sentences are useful only in so far as they are 
subservient to sentences which are injunctive in charac- 
ter. And, as the passages under discussion can hardly 
be understood as glorifying rhe udgitha and others which 
are enjoined as meditations in altogether different places, 
the only way left for us for saying that the passages 
are not useless is to consider them as containing 
injunctions regarding the meditations on the udgitha 
and others. As for the argument that these passages are 
analogous to statements regarding juht, kirma, and ahava 
niya, we say that the latter are in close proximity with 
other sentences in the same Upanisads, which enjoin 


1. Vide foot-note on p. 173. 


2. Juhii is the ladle used in a sacrifice; kiirma is the fire- 
altar built in the shape of a tortise; and adhavaniya is the name 
of a fire. 


3, The novelty of the udgitha, for instance, is that it is the 
innermost essence of all other essences like earth, speech, rk, 
saiman, etc., and is the highest because it is the symbol of 
Brahman. As such it is a fit object of meditation. 
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Hence it follows that the passages under discussion 
enjoin some meditations. 


AMAIA | RR 


a Naked rags ob $abdadt—on account of words; ca— 
and. 

And on account of words indicating the becoming 
{after something). 22 


Besides, there are words in the passages which 
clearly indicate in accordance to those’ who know the 
Nyaya, that one is to meditate on the udgitha, or on the 
saman, or think oneself as the uktha (Cha. 1,1,1; 2, 2,1; 
Ait. Ar. 2,1,6). And again, special fruits are said to 
accrue from these meditations. For instance, one who 
meditates on the udgitha ‘fulfills all desires’ (Cha. 1, 1, 7); 
“Singing the saman, he gets his wishes fulfilled’ (Cha. 1, 
7,9); ‘All the higher and the lower worlds belong to him’ 
(Cha. 2, 2,3). Hence, too, the passages under discussion 
ae meant to enjoin meditations on the udgitha and 
others, 


8 qitceathacry | ( R8-Re ) 
micaaral sft Aa Prafaeatg | 22 


[ Pariplava—the ceremony of narrating stories during 
Agvamedha-sacrifice ; arthah—having the purpose of; its cet— 
af it is said ; na—not; viSesitatvdt—on account of specification. ] 

If it be said (that stories told in the Upanisads) are 
for the purpose of the pariplava, it is not so; for (certain 
stories) are specified (for that purpose). 23 


During the Agvamedha-sacrifice, it was customary 
to narrate the Vedic stories of Manu, Yama, and Varuna 
respectively on three successive days to the king who 
performed the sacrifice. This is what is known as the 
ceremony of pariplava. Now, there arises the doubt 


feed Name, eee Mee Se 

1. Panini mentions five such forms of the verb to be or to 
do in the potential or the imperative mood to indicate vidhi, 
nimantrana, amantrana, sampraSna, and prarthana, i.e. injunc- 
tion, invitation, and prayer. 


Vv. E.19 


290 VEDANTA EXPLAINED 


whether the ‘other Upanisadic stories also serve the 
purpose of ipatipleve, or are meant to instruct the vidyas 
which are discussed in close proximity with them. For 
instance, there are the stories of Yajfavalkya and his two 
wives, Maitreyi and Katyayani (Br. 4, 5, 1); of Pratardana, 
the son of Divodasa, who went to the abode of Indra (Kau. 
3, 1); and of Janaéruti, the great grandson of Janaéruta, 
who used to give away wealth and feed innumerable 
people (Cha. 4,1,1). The pirvapaksin holds that these 
Upanisadic stories serve the purpose of pariplava, because 
they are, after all, like any other stories. ‘So, from this 
it follows, as he believes, that the Vedanta-passages do 
not aim at giving us knowledge, but they are, like 
mantras, subservient to the performance of sacrifices. 

It must be remembered, we reply, that the 
stories which have been recommended by Sruti are speci- 
fic in character, viz., of Manu, Yama, and Varuna. They 
are not any stories, if specification has any meaning ; and 
so it cannot be said that the Upanisadic stories are for 
the purpose of pariplava. 


aa SHAAN Tas | Rw 

[ Tatha—also; ca—and; eka-vakyata—of unitary mean- 
ing; upabandhat—on account of connection. 

And also because (the Upanisadic stories) form a 
connected meaning as a whole (with that of the 
vidyas). 24 

If then the Upanisadic stories do not subserve the 
purpose of pariplava, it will be reasonable to hold that 
they are useful in giving an expository account of the 
vidyas in connection with which they are told. They 
create in the minds of the readers a love for the vidyas, 
and make them easily understandable. When one reads 
the story in the Maitreyi-brahmana, for instance, about 
how Yajiiavalkya tells his dear wife that ‘the Atman 
must verily be seen’ (Br. 4, 5,6), or the story in the 
Pratardana-brahmana connected with the vidya of ‘Prana 
as the conscious Atman’ (Kau. 3,2), or the story of 
Janaéruti connected with the vidya of ‘the wind as 
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the absorber of all’ (Cha. 4, 3,1), it is but natural that 
one would take interest and understand the vidyas easily 
in the light of the stories. This is analogous to what 
happens in the Karma-Kanda. There also stories are told 
in order to praise certain injunctions which are proximate. 
The story about Brahmadeva, for instance, that he cut 
out his own omentum for the purpose of offering it in a 
sacrifice, easily carries conviction in the mind of the 
sacrificer that the omentum is to be sacrificed. Hence it 
follows that the Upanisadic stories are not meant for 
the purpose of pariplava. 


& Barta AUT | ( 24;) 
Wd Tl Aleqararqaayy | V4 


[ Atah—hence; eva—only; ca—and; agnt-indhana-ddi— 
replenishing fire and so on; anapeksa—absence of need. | 
And for this very reason there is no necessity of 
replenishing fire. 25 


This Siitra refers to the first Siitra of this pada. For 
what was decided in the first adhikarana, viz., that 
Atma-jfiana is independent of action in achieving 
the end of human life, and confirmed in the next three 
adhikaranas, is being told with the intention of summing 
up of the results, after making a few additional remarks 
in this adhikarana. Works like igniting the sacrificial fire, 
which are enjoined for the different aSramas, are not 
necessary so far as the result of the Atma-vidya is to be 
achieved, as the summum bonum of life. 


& waren | ( R&—2w ) 
wate F ageydestd | XS 


[ Sarva— all; apeksa—need; ca; yajia-adi-Sruteh—on 
account of statements in Sruti regarding sacrifice and others; 
asva-vat—like a horse. 

Because yajfia and other (works) are stated by Sruti 
(as means, the vidya).is in need of all of them; this is like 
a ‘horse. 26 
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Let us now consider if works enjoined on the a$ramas 
are not at all necessary foc vidya, or are necessary to 
some extent at least. Notwithstanding what has been 
said in the preceding Sitra, it cannot be said that works 
like sacrifice and others are of no use for vidya. For, 
although the highest end of the human life, namely, the 
moksa, is not dependent on anything else except the 
knowledge of the Atman, this knowledge itself, so far as 
its origination ina man is concerned, is dependent on 
works. We get the following Sruti which tells us that 
sacrifices and other works are useful as means of know- 
ledge and as fulfilling the desire for having it. ‘The 
Brahmanas desire to know the Atman by means of the 
study of the Vedas, sacrifice, charity, penance, and fas- 
ting’ (Br. 4, 4,22). Similarly, another Sruti, after having 
told us that brahmacarya is a means of knowledge, tells 
us that sacrifices also are means of knowledge, because 
‘What people call sacrifice is really brahmacarya’ (Cha. 8, 
5,1). We learn the same thing from another Sruti still, 
“I shall now tell thee briefly about that abode, the 
Brahman, which all the Vedas describe, which all the 

enances declare, and desiring which people observe 

rahmacarya’ (Ka. 1,2,15). ‘Works wash away’, as 
the Smgti says, ‘the impurity of man; as for know- 
ledge which is the highest destination, it arises when the 
impurity is removed’. Just as a horse is specially used 
for drawing a chariot and not a plough’, even so, the 
various duties attached to aSramas are useful in produc- 
ing in man the vidya though not the fruit of it. 


ange: Taras @ afedeaeaaat Faaa- 
TAUTSSAAT | Vo 


[ Sama—the act of keeping calm and composed ; dama-adi— 
restraint of senses and others; upetah— being endowed with; 
syat— ought tobe; tathad-api— with all this; tu— but; tad- 
vidheh— injunctions regarding them; tad-angataya— as means 
to that; tesam— of them; avasya-anustheyatvat— on account of 
being necessarily resorted to. 


1. Even now in India horses are not generally used for the 
purpose of ploughing the fields. 
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But he (who desires to get release) must, all the same 
possess control over the senses, calmness of mird and so 
on ; for these are enjoined as helpful to that (ie. know- 
ledge) and so must be resorted to necessarily. 27 


Some may think that the passage, ‘The Brahmanas 
wish to know the Atman by means of sacrifice, study, 
etc.” (Br. 4, 4, 22), is no injunction but an arthavada only, 
used for the purpose of glorifying the vidya. But this 
much at least is certain that the seeker after the know- 
ledge of the Atman must possess the qualities of 
‘control over the senses, calmness of mind, patience, and 
steadiness’. For we are told that as a result of these 
virtues, ‘he sees' the Atman, and becomes free from sins ” 
(Br. 4, 4, 22-23). This need not be construed asa mere 
praise ; for the reference to the result of the Atma-jfiana, 
viz., the non-clinging of the sin, will have no meaning ; 
but, on the contrary, it enjoins the practice of the several 
virtues as means to the realization of the Atman and the 
subsequent freedom from sin. Hence, these virtues at 
least are necessary, even if sacrifices, etc. are considered 
as not necessary. 


And yet, works like sacrifices must be considered 
as useful for knowledge, inasmuch as they are linked 
to it through ‘the desire to know the Atman’, as said 
already in Sutra 26. And, as this connection between 
sacrifice and the desire for knowledge is altogether new, 
and not met with before, the passage under discussion 
(Br. 4, 4,22) is a statement of injunction, and not of 
praise only. We have the authority of Jaimini in deciding 
a similar case in the Parva Mimamsa (3,3,34). Pusan 
is said to receive crushed food in a sacrifice, because he 
has no teeth. But there is neither the deity of Piisan 
(sun) nor the offering of crushed food in the daréa-purna- 
masa sacrifice, where we get this statement. And yet, 
the statement being unique, it is construed as having its 


1. Unlike the Kanvas, the Madhyandinas have explicitly 
used the word ‘sees’ as in ‘let him see’, so as to bring out the 
force of an injunction. 
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application in all other sacrifices which are modifica- 
tions of the darsapiirnamasa. A similar conclusion was 
reached in Siitra 20. Hence, not only virtues like calm- 
ness of mind etc. are useful to the springing up of 
knowledge of the Atman, but works also like sacrifices 
and other must be considered to be so. The difference 
however between the two kinds of means is that, whereas 
the moral qualities go to form the internal means, works 
like sacrifices etc., form the external ones. 


9 AalaaAcar HATA | ( °—2L ) 
aalaaatees wey TEA | Re 


[ Sarva—all ; anna—food; anumatih—permission; ca- and; 
Alte cote tn case of danger to life; tad-darsanat— being 
told by Sruti. ] 

And because Sruti tells it, there is permission (to 
eat) all food (only) when there is danger to life. 28 


During the course of the conversation of the pranas, 
the Chandogas tell us that ‘there is nothing which does 
not become food for him who knows that prana is the 
consumer of all kinds of food’ (Cha. 5,2,1). Similar is 
the statement of the Vajasaneyins (Br. 6,1,14). Now 
there arises the doubt whether the permission to eat all 
food, which is implied in these two statements, is enjoin- 
ed by Sruti as being helpful to knowledge, just as the 
moral qualities and the works are, or is mentioned by 
way of glorification of the vidya. The pirvapaksin 
thinks that it is an injunction; for there is the reference 
to the special or the novel activity of eating all kinds of 
food. This appears, no doubt, as going against the 
ordinary rule of eating some kind of food and of avoiding 
the other, but which, being mentioned in close proximity 
to the pranavidya, is helpful to acquire it. There is 
however no contradiction between the general and the 
special rules, according to the pirvapaksin. For, while the 
general rule is true, the special rule is applicable in some 
particular cases only, just as killing is allowed in a sacri- 
fice, though prohibited in a general way; or just as 
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meeting a woman who approaches voluntarily is allowed as 
an exception in the Vamadevya-vidya only (Cha. 2, 13, 2). 

To this we reply. There is no injunction, because 
there is no verbal form expressive of it. Nor can we 
assume an injunction ; for, in the first place, it is impos- 
sible for a man to eat the food which is fit to be eaten 
by dogs and other animals. And, secondly, the passage 
under discussion (Cha. 5, 2, 1) first states that ‘all food 
eaten by dogs or other animals becomes the food of 
prana’, and then states that ‘for one who knows this 
there is nothing which does not become food’. This 
means that the passage is only an eulogy of the food of 
prana, and not an injunction which allows eating of any 
food. It is exactly this conclusion which the Sitra helps 
us to have, namely, that one may eat forbidden food only 
to save one’s life from starvation. The same Upanigsad 
tells us how a Brahmana-sage, named Cakrayana, for 
instance, being tormented by hunger, when the crops in 
the land of the Kurus had failed on account of the 
invasion of the locusts (or hailstorm ), had to eat on two 
successive days beans which were left over after being 
eaten by a conductor of an elephant, but how he refused 
to drink v-ater offered by the same person (Cha. 1, 10, 4). 
The sage explains his conduct by saying that he could 
not have saved his life if he had not eaten the beans; 
but, as for water he could have got it anywhere else, 
and that there was therefore no danger to life. So, 
Sruti tells us that the wise person also must observe 
rules regarding what must be eaten and what not, 
provided of course there is no danger to life. Hence it 
follows that the passage under discussion (Cha. 5,2, 1 ) 
is only an arthavada. 


WaTaeT | XS 
[ A-badhat—on account of not being contradicted; ca—and. | 
And on account of there being no contradiction 
(the passage under discussion is an arthavada). 29 
It is only in the light of the argument set forth in 
the preceding Siitra, that the general rule regarding 
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what food should be eaten and what not, will not be 
contradicted. We get this rule defined, for instance,. in 
the passage, ‘ When the food eaten is pure, the mind be- 
comes pure ’ ( Cha. 7, 26, 2). 


aft 7 TA | Zo 


[ Api—even; ca—and; smaryate—is told in Smrti. ] 

Smrti also tells (the same). 30 

We also learn from Smrti that there is no restriction 
regarding food in case the life is in danger, and that just 
as the lotus leaf is not stained by water, even so there 
will be no sin which will be incurred on that account. 
And yet, we find many Smrti passages which instruct us 
to avoid what is not to be eaten under ordinary circum- 
stances. On no account, however, liquor is allowed; 
for if a Brahmana is found to drink liquor, the punish- 
ment fcr that is that boiling liquor should be poured 
down his throat. Such a man is said to be a worm. 


WTA MSHA | 2k 

[ Sabdakh— Sruti-passage; ca— and; atah—hence; a-kama- 
kare— for not doing things according to liking. | 

And hence (another) Sruti-passage which puts a 
stop to the doing ( of things ) according to liking (is also 
found consistent ). 31 

In the Kathaka-samhita also we read that inasmuch 
as there is provision for capital punishment for drinking 
liquor, a Brahmin should not do so. Now, this Sruti, 
which intends to put a stop to the doing of things accor- 
ding to one’s liking and to the eating of prohibited food, 
will be consistent, only when we take the passage under 
discussion (Cha. 5, 2, 1) as meaning an arthavada only, 
and not as an injurction. 


¢ HAHA ART | (22—34) 
fafsacrearerraita | 32 


[ Vihitatvat— being enjoined; ca— and; asrama-karma— 
actions pertaining to Gsramas; api— even. | 
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_ And because actions pertaining to a$ramas are en- 
joined, (they must be done by him ) also ( who does not 
desire moksa). 32 


We have already seen under Siitra 26 that works. 
enjoined on the a$ramas are useful as means of knowledge. 
There arises now the question whether these works are 
to be done also by him who sticks to a particular aSrama, 
but who has neither any desire to acquire any vidya ror 
moksa. According to the purvapaksin, there “are two 
possible answers, Either we have to obey the rule that 
‘agnihotra and other actions are to be performed till 
the end of life’, or to believe, according to Sutra 26, 
that these actions are only means of getting knowledge. 
In the one case, the actions which, as duties, are perman- 
ently binding on men, cannot be said to be enjoined as 
means for the sake of knowledge ; in the other case, if 
the aSramite actions are considered as means of know- 
ledge, they are not permanently binding on men as duties. 
In other words, they are optional, and so need not 
be performed by those who do not wish to have final 
release. 


To this the Siitrakara replies. Works which are 
permanently binding as duties must be performed even 
by him who has no desire for being released. As for 
the objection of the pirvapaksin that they may not in 
that case be considered as means of knowledge, the next 
SUtra comes as a reply. 


Genlkeaad FI 22 


[ Sahaka@ritvena—on account of there being co-operation; 
ca— and. | 

And on account of being co-operative (members, 
works are useful for the springing up of knowledge ). 33 


As explained under Sutra 26, works which are per- 
manently binding on men, such as the study of the Vedas 
etc. are helpful for the production of the knowledge of 
the Atman. But it need not be said that these works are 
useful in bringing about the fruit of the Atma-jfiana, viz., 
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the moksa, in the same way in which the prayaja and 
other sacrificial acts are useful as co-operative members 
to bring about the fruit of the darSapurnamasa sacrifice. 
For there is no vidhi or injunction with reference to 
Atma-vidya ; nor is moksa a result which is to be accom- 
plished from vidya at some future time, just as the heaven 
is to be accomplished by sacrifices like darSapirnamasa 
and other subordinate co-operative members like prayajas. 
We have explained this under Siitra 25. Therefore, 
when it is said that works are useful for knowledge, 
what is meant is that they are useful for the springing 
up of that knowledge in man. 

Nor must we suppose that there is necessarily a 
contradiction between actions which are obligatory and 
actions which are optional. For the same actions may 
have these contradictory aspects, on account of their be- 
ing connected in different ways. Agnihotra and other 
works are to last till the end of life. The connection of 
the work with man is permanent here, but knowledge is 
not the result in this case. On the other hand, when 
the same works, viz., agnihotra etc., are to be performed 
for the sake of the search of the Atman, their connection 
with man appears to be impermanent, that is, optional ; 
but, in this case, the result is the springing up of the 
knowledge itself in man. This is analogous to the sacri- 
ficial post made of the khadira-wood. It is permanently 
connected with sacrifice ; for the animal is to be tied at 
the post only. But it is optionally or impermanently 
connected with the person who sacrifices ; for the sacri- 
ficial post is to be made of khadira-wood orly when the 
Sacrificer wishes to acquire valour and not otherwise, in 
which case the post may be made of any other wood. 


ware ¢ waaafema | 28 


[ Sarvatha-api—in any case ; te—those ; eva—only; 
ubhaya— both ; lingat— on account of sign. ] 

In any case, on account of the signs (present in 
Sruti and Smrti) indicating both ways, the same (sacri- 
ficial acts are to be performed). 34 
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The Sitrakara wishes to remove in this Sutra the 
suspicion that works useful for knowledge may be differ- 
ent from those sacrificial works which are recommend- 
ed to be performed for the sake of attaining the heavenly 
world. The same kind of works, viz., the agnihotra and 
others are to be performed, either because they are con- 
sidered obligatory on the a$ramas, or because they are 
helpful for the origination of the knowledge of the 
Atman. This is not like the distinction between the 
specia! agnihotra which the Kundapayins perform ‘for a 
month” and their usual agnihotra. The Sruti-passage 
(Br. 4, 4, 22), for instance, which tells us that the ‘ Brah- 
mins desire to know the Atman by means of the study 
of the Vedas etc.’, refers to those very means, which 
have already been established as obligatory on the asra- 
mas, but as having only a further connection with the 
desire for the knowledge of the Atman. In other words, 
the works do not appear as new, as in the case of the ' 
agnihotra of the Kundapayins. Similarly, the Smrti- 
passage (B. G. 6,1) which recommends the doing of . 
works without aiming at the fruits thereof, obviously 
refers to the works which are already known, but 
teaches us that the same works done without attachment 
to fruit are able to produce in us the knowledge of the 
Atman. Similarly, again, the same forty-eight * saths- 
karas which are considered to be essential for purifica- 
tion and for qualifying a person for Vedic works, are 
mentioned in connection with the origination of know- 
ledge. So there is no difference between works mentioned 
in the Karma-kanda and those mentioned in the Upanisads 
for the sake of production of knowledge in some 
person. 


1. The forty-eight samskdras are: — 14 from the jiva’s em- 
brionic condition to his marriage; 5 ordinary sacrifices; 7 Maha- 
yajfias; 7 Somasarmsthis; 7 Havih sarnsthas; 7 Paka- samsthas; 
and the last 8 are: adhydna, prayana, Karma, Japa, death, col- 
lection of ashes, collection of bones, and §raddha. These last 
eight are mentioned by some others as the qualities of the soul 
such as absence of jealousy and others. 
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wattad a cata | 3% 


[ An-abhibhavam—absence of defeat; ca—and; darsayati— 
Sruti says. ] 

Sruti also declares that (persons performing works } 
are not overcome (by passions, etc). 35 

Another reason why works like sacrifices which are 
obligatory on the agramas are also useful for attaining 
the knowledge of the Atman is that the persons who 
perform them are not overcome by passicns and afflic- 
tions. As the Upanisad says, ‘The Atman which is 
ound. ou by Brahmacarya does not perish*' (Cha. 


@ fraatrawmng | (2§&—38) 
HAT BWA F AES: 1 2 


[ Antara-in the middle ; ca—and; api—even; tu—but; tad- 
drsteh— that being seen. } 

But even (those who are left hanging without any 
 a$rama ) in the middle (are qualified for vidya); this is 
seen (in Sruti and Smrti). 36 

‘Now that we have seen the utility of the aSramite 
actions for vidya, it may be contended that persons 
who do not belong to any agrama, such as the wido- 
wers, or those who have no money to get themselves 
married again, are not qualified for having it. But Sruti 
tells us that Raikva, who had no money to marry a 
second time, could impart the Samvarga-vidya to the 
king Janaéruti, and that Gargi or Vacaknavi, the 
daughter of the sage Vacaknu, could ask Yajfiavalkya 
questions regarding Brahma-Jana, at the court of the 
king Janaka (Cha. 4, 1; Br. 3, 6). 


ata Ft tad | 9 


[ Api ca— and besides; smaryate—is told in Smriti. ] 
And Smrti also tells so. 37 

a A a 
1. ‘This means that the knowledge of the Atman does not 


perish because it is kept constantly fresh by the daily perform- 
ance of the aSramite duties, etc. 
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It is told about Samhvarta and other authors of 
Smytis that they became great as yogins, notwithstand- 
ing that no aéramite duty was expected of them on 
account of their being naked, and so on. But the ques- 
tion as to how it was that such persons could acquire 
the vidya inspite of their not doing any a$ramite action, 
1s answered in the next Sitra. 


fag | 2 


[ Visesa—something special; anugrahah—favour ; ca—and. | 
(It is on account of ) specific things ( that the vidya) 
favours (such persons). 38 


The vidya is available to such men on account of 
certain specific acts such as japa, ' fasts, devotion to god, 
and, so on. The Manu Smrti (2, 87) tells us, ‘One 
may perform other works or not ; he whose heart is kind 
is a Brahmana; and, verily, by japa alone, the Brahmana 
makes himself perfect’. The Bhagavadgita also (6, 45) 
tells us that the knowledge of the Atman is perfected 
on account of the accumulation of sarhskaras of actions 
done in the several previous births. Besides, in the 
absence of any prohibition, it is open unto any* one 
who desires to remove his ignorance to resort to the 
study and to the hearing of the Vedanta-passages. So, 
it follows that widowers and others who do not belong 
to any aSrama are, none the less, qualified for acquiring 
the Atma-vidya. 


safaaesay fortes | 2% 
[ Atah—than this ; tu—but; itarat—the other; jyayah—. 
better; lingat—on account of sign; ca—and ]. 
But the other.(condition of belonging to some aéSra- 
ma) is better than this ; for there are indications (of this 
in Sruti). 39 


1. Japa is the counting of the beads; it consists in repeat- 
ing a mantra or a name of God. 
2. Excepting probably the Siidras. 
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It is better however to belong to some aérama than 
not to belong to any. For as the Sruti says, ‘One who 
performs the acts of merit' (according to his arama} 
goes to Brahman by the way of the light’ (Br. 4, 4, 9). 
The same is told is Smrti also. ‘The Brahmin ought not 
to remain without belonging to some aérama even for’ a 
single day. And if he were to remain a$rama-less for 
one year, he must perform the penance of Krccha**. 


Qo aqyanery | ( ve ) 
aI F alam Seas Prrmragaaraea: | vo 

[ Tad-bhitasya—of him who has become that; na—not ; 
a-tat-bhavah—not the being of that; faimineh—of Faimini ; 
api—even ; niyama—rule; a-tat-ripa—not having that form ; 
abhavebhyah—on account of absence. ] 

He who has become that (i.e. belongs to a higher 
arama) cannot become other than that, because there is 
the rule, and absence of statements (of descent and of 
example of good men). 40 

There arises now the*question whether it is allow- 
able for a saninyasin to return or not toa lower aérama. 
The Pirvapaksin says that there is no essential difference 
between descent or ascent, and so a sannyasin may 
descend to a lower aSrama, either because he wishes to 
do the duties of that arama in a nice manner, or because 
he is moved by passions. 

To this we reply that the descent is not possible on 
account of the following reasons. In the first place, 
there are certain rules which are binding upon certain 
aéramas, and these do not allow a return to the lower 


1. Ifthe doing of acts according to one’s 4$rama constitutes 
merit, itappears that to be without any arama constitutes demerit. 
Naturally, therefore, it is desirable to have the support of merit 
while one is engaged in having Atma-jiiana. 

2. Krccha is an expiatory penance lasting for twelve days. 
For the first three days, one has to take food only once; for the 
next three days, one has to take it only by night; for the next 
three, one has to eat the food which comes without asking for it; 
and, for the last three days, one has to observe a complete fast. 
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a$ramas. Asa naisthika Brahmacari, ‘one is to live in 
the house of his Guru till death, without caring for 
bodily comforts’ (Cha. 2,23, 1); the householder is not 
to return to his aSrama after once he accepts the aSrama 
of the forest-dweller or that of a safnyasin ; and finally, 
one has to stick up to one of the a$ramas till death, after 
one leaves the house of his Guru. Secondly, we have 
instruction regarding the ascent, but no such instruction 
regarding the descent. The arama of the householder 
or that of the safinyasin, is to be accepted after finishing 
that of Brahmacarya, and not in the reverse manner. 
Besides, in the third place, there is no example of 
respectable persons.to show that the return to earlier 
a$ramas is possible. 


As for the argument of the pirvapaksin that the 
earlier 4géramas may be again resorted to with the desire 
to perform the actions well, we have to point out that 
this is against the teaching of the Smpti, according to 
which, ‘One’s own duty, even if badly performed, is 
better than another man’s duty which is well performed’ 
(. G. 3,35). That is duty which is enjoined to be done ; 
and not that which is capable of being performed well, so 
that one may choose his duty and his arama, as he likes. 
Nor can the fall from the higher to the lower arama be 
allowed on the ground of passions being aroused ; for it 
is not passions, but rules that must govern the actions of 
man. This is what Jaimini and Badarayana hold in 
common. 


22. sibraritartranwry t ( 88-82 ) 
a aifraritaat qaagarardcarid | 22 


[Na—not; ca—and ; adhikadrikam—what is told in the 
chapter known as adhikdralaksana ; api—even; patana—fall ; 
anumanat—on account of inference; tat—that; a-yogat—there 
being no connection. | 


As it can be inferred that the fall (of the Naisthika) 
is not connected (with expiation), not even (the expiation 
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certain meditations. prescribed in the chapter known as 
Adhikaralaksana, (is available in his case), 41 

As for the question whether the Naisthika' 
Brahmacatin can expiate the sin of his fall by sacrificing 
an ass to Nirrti or not, as the Apastathba Dharma-Sutra 
requires it, the purvapaksin says that no expiation 
can make him sinless, in spite of what is stated in the 
sixth chapter, known as Adhikaralaksana of the Parva- 
Mimatsa (6, 8, 22), viz., that the expiation is avail- 
able asa general rule. For the sin committed by the 
Naisthika is like the cutting off the head from the body, 
and, so, nothing will enable one to rejoin the head with 
the body and restore life as before. The expiation may 
have its efficacy however in the case of the Upakurvana. 


sqTaaly ah AATAATT HT | VR 

[ Upapiirvam-less serious; tu—but; eke-some; bhavam-existe 
ence; asana-vat-like eating; tad-that; uktam-is told. | 

But some (consider the sin ) as less serious, and (that 
therefore in the case of Naisthika also ) there exists (ex- 
piation ) as in the case of eating (forbidden food); this 
is explained (in Pirva-Mimamsa). 42 

But as the fall of the Naisthika is not enumerated as 
one of the five horrible sins, such as spoiling the bed of 
one’s Guru, some consider it as capable of being expiated, 
just as the eating of forbidden food, such as honey or flesh, 
is expiated whether in the case of Naisthika or upakurvana 
by the fresh performance of the upanayana ceremony. 
When there are conflicting statements about anything 
Jaimini asks us (Pi. Mi. 1, 3, 8, 9, ) to accept that which 
is supported by Sruti. The expiatory act of sacrificing 
an ass must therefore be taken as valid in the case of 
Naisthika. The statement of the Smrti that there can be 
no expiation for him serves the purpose of cautioning 


1. The Naisthika Brahmacarin stays and serves till 
death in the house of his Guru, and is not allowed to become a 
house-holder. The Upakurvana, on the other hand, stays so 
long as he finishes his education; he is then permitted to marry 
and settle separately. 
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him, so that he should take care and not commit any sin. 
We get expiatory acts even for a Vanaprastha and a 
Bhiksu. The former is to undergo a Krcchra for twelve 
nights, and to cultivate a plot of ground with grass. 
The Bhiksu also is to perform all the expiatory acts like 
the Vanaprastha, excepting the cultivation of the soma 
plant, as also to pzrform the specific acts of purifications 
enjoined for his arama. 


CE COUT MICED) 
qleeqaaatt CAINE | BR 


[ Bahth—outside ; tu—but; ubhayatha—both ways ; api— 
also; Smyteh—from what is told in Smrti; dGcarat—from 
conduct ; ca—and. | 

But (they are to be kept) outside ( their community) 
even in both -the cases, on account of Smrti and 
conduct. 43 


Whatever may be the nature of the sin, whether 
great or small, those who fall from chastity are ex- 
communicated by respectable persons, for purposes of 
sacrifice, study, and wedding. Smrti refers to them with 
great reproach: ‘Even one who touches a Brahmin 
who has fallen from his vow and duties of aSrama, 
has to undergo the Candrayana' penance, as surely as 
one who has touched a corpse of a person who was 
hanged or was bitten to death by a worm *.? 


1. Candrayana is a penance which consists in taking food 
in proportion to the changes in the digits of the moon. One is 
to start with one morsel of food on the first day of the brignt- 
half of the month, two morsels on the second day, three on the 
third day, and so on, till fifteen morsels on the full-moon day. 
Similarly, a corresponding decrease in the number of morsels 
is to be made after this so that on the Amavasya day one has to 
observe complete fast. 

2. The preceding Sutra makes a man fit for Atma-jnana, 
after the sins are washed away-by expiatory acts. The present 
Sitra however keeps such persons away from society, so sar as 
practical affairs are concerned. 


V. E. 20 
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3 errata i(ee—v§) 
Tata: HEWARcaea: | VV 


[ Sudmsnah-of the owner; phala-Sruteh—as fruit is men- 
tioned in Sruts; sti—thus; Atreyah. ] 

Atreya holds the view that (the authorship of upa- 
ganas goes ) to the sacrificer (himself), because Sruti 
mentions their fruits. 44 

As regards the upasanas subservient to actions, 
there arises the doubt whether they are to be performed 
by the sacrificer himself or by the priests who conduct 
the sacrifice. The piirvapaksin holds that they are to 
be performed by the sacrificer himself, because fruits are 
mentioned. ‘Rain for others, ‘is brought by one who 
meditates on the fivefold * Sdman as rain’ (Cha. 2, 3, 2). 
Naturally, the fruits belong to the sacrificer who is 
therefore said to be necessarily meditating on the upa- 
sanas which are included within the sacrifices; though, 
in certain special cases, we are told that the priest 
obtains for himself by his singing whatever he desires 
over and above what he desires for the sacrificer (Br. 
1,3, 28). Hence, as Atreya holds, the meditator cn 
the upasanas which are attended by fruits must be the 
sacrificer himself. 


miasatratgeanaedea fe afieiaa 1 84 


[ Artvijyam-work of the priest; iti—so says; Audulomsh; 
tasmai—for that ;3:hi—for; parikriyate—is bought. | 

Audulomi thinks that the meditations or the upa- 
sanas are the work of the priests, because they are paid 
the fees for doing the entire work of sacrifice in which 
the upasan’s like udgitha are included. Like the use 
of the godohana-vessel ina sacrifice, the upasanas also 
are to be performed by the priests only. That the 
udgata is the priest who performs the upasana of the 
ae ae 


3. The hinkara, prastava, udgitha, pratihara, and nidhana 
of a saman are the eastern wind, the cloud, the rain, the thunder, 
and the end of rain, respectively. 
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udgitha will be clear to us from the Sruti which tells us 
that it was ‘Baka, the son of Dalbha, who knew the 
udgitha and became the udgata of the Naimifiyas ° (Cha, 
1, 2,13). As for the argument of the pirvepaksin that 
the fruit belongs to the performer of the sacrifce and 
of the upasana , we say that it matters little, so leng as 
the priests are paid their fees for working on behalf of 
the sacrificer. The fruits therefore go to the sacrificer 
and not to the priests. , 


yday | 8k 

And on account of Sruti. 46 

And as Sruti tells us ‘all the blessings prayed for 
by the priest are for the good of the sacrificer’ ( Sat, 
Bra. 1, 3,1, 26). The udgata who knows the udgitha 
should ask the sacrificer as to what things he may obtain 
for him by his singing (Cha. 1,77, 8). From passages like 
these we conclude that the upasanas, subservient to sacri- 
fices, are performed by the priests, but the fruits thereof 
go to the sacrificer for whom they work. 


Qe TeRaraaearaneTy | (vio—ve) 
aenraratara: TT dts aadl fisarfeaq | vo 


[ Sahakaryantara—some other thing which be_omes helpful ; 
vidhih—injunction; paksena—for the case; trtiyam—third; 
tad-vatah—for him who is such; vidhi-adi-vat—like injunctions 
and others. 

It is an injunction regarding a third thing which is 
useful for him ( who has not perfected his knowledge ); 
this is like (other) injunctions. 47 

The Brhadaranyakopanisad (3, 5) recommends us 
to possess knowledge ( panditya ) and yet lead the life of 
child-like innocence ( balya), and further states that a 
person becomes the muni after combining the panditya 
with the balya, and that he becomes the Brahmana after 
combining ‘ amauna’' with ‘mauna*. Now there arises 


1. Amauna is the same thing as the combination of balya 
and panditya; mauna therefore means the height of wisdom. 
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the doubt here whether the mauna is enjoined or not; 
for there is no verb indicating injunction, just as there 
is with reference to the condition of child-like simplicity 
and learning which is recommended to bz had in the 
b2ginning of the passage. ‘Munitva’ and ‘ Panditya’ 
mz2an one and the same thing. So when the injunc- 
tion regarding panditya is over, there would only be 
an ‘anuvada’ or reference to ‘muni’, and not another 
injunction again. This is similar to the reference to 
‘Brahmana’, at the end of the passage. For the context 
of the whole of the Brahmana-passage is from the very 
beginning regarding those who know the Brahman; 
naturally, any reference to Brahmana afterwards will not 
be an injunction, but anuvada only. 


To this we reply. The passage does contain an 
injunction regarding mauna or the state of a muni, be- 
cause it comes as a new and additional strength to know- 
ledge, in the same way in which learning and child-like 
simplicity are enjoined before it. The word ‘mauna’ 
need not be supposed to be a synonym for the word 
‘learning’ used before, but as meaning the further stage 
of learning or of mature wisdom, which comes into being 
on account of repeated thinking. The passage, ‘ Vyasa 
is the best among munis* mzans best among men of 
extraordinary wisdom (B. G. 10, 37). Neither does the 
word necessarily indicate the satnyasasrama, though it 
can b2 said to have been sometimes so used, because the 
other three a$ramas are directly in the same context. 
For in the first place, the word ‘ muni” is applied in con- 
nection with Valmiki, even though he was not a sannya- 
sin. Szcondly, it is put to indicate sometimes the 
sannyasa$srama because what is most prominent in that 
order, viz., the knowledge, is indicated by that word 
(mauna). Hence, as said above, the maturity of wis- 
dom, like knowledge and simplicity is also enjoined, in- 
asmuch as it is altogether a new and an additional third 
thing, coming into being after the combination of the 


first two. 
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Besides, we can say that the above injunctions are 
enjoined on the sannyasins, because in the preceding 
passage, it is the sannyasins who are said to rise above 
the three desires for wealth, progeny and reputation, 
and to wander as mendicants, on account of their know- 
ledge of the Atman. And Jike the injunctions in Karma- 
Kanda these injunctions are also necessary because tke 
knowledge does not kecome easily established on account 
of excessive attachment to mundane things. 

Why then, it may be asked, has the Chandcgycpe- 
nisad evinced its special regard to the hcuseholder Ly 
saying that one who does the duties of tke housekolder 
attains Brahmaloka and does not return (8, 15, 1) if tke 
injunctions refer to the sannyasins ? 


To this the next Sutra comes as a reply. 


HaMAaY Deiter: | vc 

[ Krtsna-all; bhavat-on account of presence; tu—but; grhs- 
nah—of the householder ; upasamharah—winding up. ] 

The winding up ( with the mention of the duties ) 
of the householder is on account of his having all 
(qualities). 48 

There is nothing wrong with the statement of the 
Chandogya; for the householder is not only to discharge 
many troublesome duties such as sacrifices and the Lke, 
which are peculiar to his own asrama, but also to dis- 
charge as far as possible other duties of other aéramas, 
such as keeping restraint over the senses, showing 
tenderness of heart to others and so on. 


arafeatrracgqaaatg BS 

[ Mauna-vat—like the asrama of the muni; itaresam—of 
others; api—also; upadesat-on account of being told.) 

Because others also are mentioned like mauna (and 
garhastya, all the four aSramas are referred to ). 49 

Sruti has also mentioned, as we have already seen, 
the two a$ramas of the hermit and of the disciple by 
reference to ‘ austerity’ and ‘dwelling in the teacher’s 
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house’ ( Cha. 2, 23, 1 ) respectively, in the same way in 
which it has mzntioned the two agramas of the sannyasin 
and the householder. So the duties of all of them, 
or of some may be performed as one would like.' The 
word ‘itaresath’ in the sitra points out either the sub- 
classes” of the a$ramas or the many followers of them. 


2% Haaranitrany | (4°) 
c 
HalasHaeaeaqatd | Ke 

[ An—not; dviskurvan-—manifesting, anvaydat--owing to 
connection. | 

On account of its connection ( being possible, the 
passage regarding balya means that the ascetic ) is not to 
manifest himszlf. 50 


Let us now see what the child-like condition refer- 
red to in the preceding Sutra really means. In the first 
place, inasmuch as the age of the childhood is impos- 
sible to be lived again, childhood cannot be the mean- 
ing of the word ‘ balya’. It may therefore mean, in 
the second case, either the nature or actions of a child, 
According to the pirvapaksin it means, in keeping with 
the popular accepted meaning of the term, the free, 
unbridled, behaviour of the child such as talking, eating, 
and attending to the calls of nature irrespective of place 
and time. He does not accept that such a conduct will 
be considered as improper on the part of an ascetic who 
possesses knowledge, for Sruti itself says that such a 
person will be free from sin, just as a sacrificer is in 
spite of the acts of killing an animal in a sacrifice. 


1. To perform the duties of brahmacarya, garhasthya, vana- 
prastha, and sanny4sa one after another is one alternative; and 
to perform the duties of sannyasa immediately after brahma- 
carya or grhasthaSrama, is the other. 

2. Gayatra, brahma, prajapatya, and brhan are the four 
sub-classes of brahmacarin; vartaka, yayavara, Salina, and ghora- 
safnyasika are of grhastha; vaikhanasa, audumbara, valakhilya, 
and phenapa are of Vanaprastha; and, Kuticaka, bahiidaka harnsa, 
and raramahamsa are of sannyasin. 
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To this we reply that the passage in question has 
to be construed in a different way. For it is not correct 
to interpret the word ‘balya’* in a way which will 
recommend the forbidden mode of behaviour so long as it 
has got another meaning which will not be contradictory 
at all. Besides, the chief duty of the ascetics being the 
cultivation of knowledge, the meaning we would put on 
balya must be such as would help the doing of that duty. 
But to accept the meaning which thc purvapaksin puts 
on it is to make the performance of that duty impossible. 
We therefore mean by balya the mental condition of 
the child, which, on account of the absence of strong 
affective reactions, is free from guile and conceit. The 
passage therefore means that the ascetic should live 
with child-like simplicity, free himself from guile and 
conceit, and cease from displaying before others his 
learning and righteousness. As the Smgtisays, he isa 
Brahmana who does not allow himself to be considered 
either as coming from a noble family or from an ignoble 
one, as ignorant or learned, and as having good or bad 
conduct. Secretly should the wise observe his duty, ' 
unknown, should he pass his life and move_on this earth, 
as if he were blind, stupid, and deaf, leaving behind him 
no trace of his name. 


2& afsnrtrnerg | (48) 
dfmacrmEqaafawa Teatetg 1 4k 


[ Athikam—in this life; api—also; a—not; prastuta— 
prati-bandhe—when there ss obstruction to what ts present ; 
tad—that; darsandt—on account of Sruti.] 

As Sruti tells, if there is no obstruction to what is 
present (viz., hearing and other means, the knowledge 
of Brahman may arise ) in this life also. 51 

After having discussed so far from Siitra 26 of this 
pada the various means of knowledge, let us now con- 
sider whether the knowledge itself arises here in this 


1. The greatest duty of the wise is to try to have the 
knowledge of the Brahman. 
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life or in some other life after this. According to the 
purvapaksin it arises in this life only ; forit arises, he 
says, as the result of hearing and thinking about the 
Vedanta-passages, and that nobody ever resorts to these 
means with the intention that he may have knowledge 
in some other life to come. Sacrifices also which pro- 
duce their fruits in heaven after death, are useful other- 
wise as means of purifying the mind, and for the origi- 
nation of knowledge on account of direct Sravana and 
manana, in this very life. 


To this we teply that the knowledge of the Atman 
will arise in this life, if the means of Sravana and ma- 
nana necessary for its origination are not obstructed by 
other actions which are about to give their fruits. If, on 
the other hand, there comes about the obstruction, the 
knowledge may arise in some other life. Of course, 
there is no knowing as to when, where, and by what 
means a particular action will give rise to a particular 
result. Besides, different actions have different orgven 
opposite results; and so, it remains unknown as to which 
action will overpower which on account of its more 
powerful results, as also when exactly Sravana and 
manana will be powerful enough as not to be obstructed 
by other actions. It is in view of this that the Atman 
is said to be difficult to realize. ‘Innumerable are they 
who do not even hear about the Atman ; innumerable 
are they who do not understand Him, even after hear- 
ing about Him; it is a wonder that there may be some 
one who will describe Him; wonderful still to realize 
Him ; and wonderful again that one should realize Him 
after the Guru has shown the way to it’ (Ka. 1, 2, 7). 
Similarly, the Sruti-passage which tells us that Vamadeva 
knew himself to be Brahman even while he was in the 
womb of his mother shows us that the Atma-jiiana 
originates as the result of the means adopted in previous 
births ; for it is impossible that the means of knowledge 
should be available for a child in the womb. In the 


Bhagavadgita also Krsna tells Arjuna that even though 
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the yogin does not reach perfection in this life, his good 
works do not lead him to any evil condition; but that, 
on the contrary, as a result of them, he first goes to the 
blessed worlds, and then after being born in a goo 
family becomes connected with the knowledge in pre- 
vious birth, and thus ultimately reaches perfection after 
passing through several lives (6, 40-45). From all this 
it follows that knowledge arises after the destruction of 
the obstacles to it, and that one may aspire to have it 
either in this or in a future life. 


20 ghnnetaafRemny | (4 ) 
ud ghnnafiaacaqearasaeagacaaza: | 42 


[ Evam—thus; mukti—release; phala—fruit ; a-niyamah— 
absence of rule; tad—that ; avastha—condition; avadhytek—on 
account of being asserted |. 


As to the fruit in the form of release, there is no 
such rule ; for that condition has been ascertained (by 
Sruti). 52 


We have seen that in view of the difference in 
excelieuce and strength of the means of vidya, there 
arises the difference regarding the time when the vidya 
may arise ; that is, it may arise either in this or in some 
future life, Even so, one may now ask whether there 
arises some difference in the case of moksa, so that it 
can be said to be superior or inferior in quality. It is 
with reference to this possible doubt that the Sitrakara 
says that there cannot be any such difference, because 
the state of final release has been asserted by all the 
Vedanta-passages as of one kind only. Moksa, in other 
words, is nothing but Brahman, and Brahman, as we know, 
is of one nature only, ‘It is neither coarse, nor fine’ 
etc. (Br. 3, 8, 8); ‘The Atman is described as not this, 
not this’ (Br. 3, 9, 26); ‘ Where one sees nothing else” 
(Cha. 7, 24,1); ‘What is seen before is the immortal 
Brahman itself’ (Mu. 2, 2, 11); ‘All this is verily the 
Atman’ (Br. 2, 4, 6); ‘This great, unborn, undecaying, 
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immortal, fearless Atman is verily the Brahman’ (Br. 4, 4, 
25); ‘When all this becomes the Atman, who should see 
whom ?” (Br. 4, 5, 15). 

Besides, though it may be granted that the difference 
in the means may cause some sort of difference in the 
vidya which results from them, it is certain that there will 
be no difference in moksa; because moksa is, as we have 
repeatedly seen, not a thing to be accomplished in 
future, but is an ever accomplished fact, and that it is 
achieved through knowledge only. And the differ- 
ence in knowledge too cannot ever be said to be of 
quality. Knowledge of the Atman is ever of the highest 

uality and can never be lower in value. At the most, 
there may occur a difference in time, so far as its origina- 
tion in this or in some future life is concerned. But 
there is neither any difference in the quality of the vidya, 
nor in that of moksa which arises from vidya. 


Moreover, the Atma-vidya being one and the only 
means of moksa, there cannot be any distinction with 
reference to its fruit or moksa, just as there is distinction 
with reference to the fruits of the many actions, or just 
as there may be a distinction of results of the several 
vidyas with reference to the Saguna Brahman on account 
of the addition or omission of certain qualities, accord- 
ing to the various upasanas. But this does not apply 
to the meditation on the Nirguna Brahman. The condi- 
tion of moksa is the same for all; all those who have 
realized the Brahman enjoy the same bliss. 


ADHAYA FOURTH 


Papa First 


¢ araatieacrg | ( 2-8 ) 
Maraangraard | 2 


[ Avrttih—repetition ; asakrt—more than once; upadesat— 
on account of instruction. ] 

Repetition (of certain actions useful for knowledge 
is required) on account of instruction being given more 
than once. 1 

The third adhyaya was almost wholly devoted to 
the discussion of the means of achieving the lower and 
the higher vidyas. We shall now discuss about the 
fruits of vidya, as also some other topics, as the occasion 
may arise. In the first eight adhikaranas, however, we 
shall take up the discussion of the means, as it has been 
left unfinished in the third adhyaya. 

To begin with, there arises the doubt with reference 
to the following Sruti-passages whether the mental acts 
involved in them are to be performed once only or more 
than once. The passages are : ‘The Atman is to be seen, 
heard, thought about, and meditated upon’ (Br. 4, 5, 6); 
“One should know the Atman and have wisdom’ (Br. 4, 
4, 21); ‘One must search Him out, and should desire to 
know Him’ (Chi. 8,7,1). The pirvapaksin holds 
that the mental action involved in knowledge is to be 
performed only once, like the prayaja-action in a sacrifice. 
There is no necessity of doing it more than once, because 
this is not recommended by Sruti. Whether it is 
6ravana, manana, or dhyana, let it be done once only and 
not more than once. 

To this we reply that the Sruti instructs the repeti- 
tion of the mental acts as is clear from the words ‘heard’, 
‘thought’, and ‘meditated upon’. Each one of these 
actions refers to the same knowledge of the Atman, 
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under one or other form. And so they must all continue 
to be performed till the intuitive vision' of the Atman 
is gained, just as the action of beating the rice must 
continue till the grains are freed from husk. Besides, the 
words ‘upasana’ and ‘dhyana’ are applied to such mental 
states which imply the repetition of the meditative act. 
The devotion to the king or the Guru implies the constant 
practice of doing loyal service unto him; the devotion 
of a woman to her husband who has gone away on 
business, also implies the constant remembrance of him 
and the constant longing to meet him again. Even the 
word ‘Vid’ which means ‘knowing’, and which ordinari- 
ly denotes only one act, implies repetition, inasmuch 
as it is used in the Vedanta-passages as a synonym for 
the word ‘upas’ which means ‘meditation’. For instance, 
the passage in the Chandogyopanisad about the king 
JanaSruti and Raikva tells us that one who ‘knows’ 
what Raikva knows, viz., the sathvarga-vidya which is a 
part of the Brahma-vidya, gets the same fruit as Raikva 
has got (4,1, 4). But the topic ends, we are told, 
with a request on the part of Janaéruti to Raikva to 
impart him the knowledge of the ‘upasana’ which Raikva 
was doing (4, 2, 4). As opposed, to this, another topic 
begins with the word ‘upasana’ or meditation, as in ‘One 
should meditate on mind as Brahman’ (Cha. 3, 18, 1), but 
ends with ‘knowing’ as in ‘One who knows this shines 
by the lustre of Brahman and gets glory and fame’ (Cha. 
3,18, 3). From this it follows that even in cases where 
the verbal form of the words, for instance, ‘vid’ and 
‘upas’, is in favour of the instruction being once, the 
implication is that repetition is to be practised, because 
the words are used as synonyms of each other. 


fomta | 2 


And on account of the indicatory mark, (repetition 
is implied), 2 


1. The fruit of the Atma-jfiana is directly perceived ; 
it is not to be assumed as being perceivable in heaven, or as 
being invisible like merit (punya). 
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The sage Kausitaki who was endowed with one son 
as the result of his having meditated on the udgitha as 
the sun, advises his son, we are told, that he should 
meditate on the rays of the sun for having many sons 
(Cha. 1, 5,2). This clearly shows that the meditation 
on the rays involved repetition of the process, as it is 
impossible to meditate simultaneously on all the rays 
taken together. Now what is true in this case 1s also 
true in all other meditations. 

Objecting to this one may say that repetition may 
hold good in respect of meditations where the fruit is to 
be accomplished at some future time, but that it would 
serve no purpose in respect of meditation the object of 
which is the presentation in consciousness of the eternal, 
pure, intelligent, and fearless Brahman. It need not be 
said that the knowlzdge of the identity of the soul and 
the Brahman may not originate by hearing about it only 
once. For what cannot be achieved by hearing once, e.g., 
the statement ‘Thou art that’, may not be achieved by 
hearing it several times. How can we say that in course 
of time reasoning may come to help us to know the 
meaning of the sentence which we may not understand 
when it is first heard? For reasoning would do its work 
even in the first instance. Nor can we hold that the 
hearing of a sentence and the reasoning about it would 
together give us specific knowledge of the situation. 
It will be a general knowledge, just as, the know- 
ledge that a certain man is suffering from ache in his 
chest is general to us and not specific, as it is to him, 
because he complains about it, and because we infer so 
from the tremor in his body. But what is required here 
is net the general but the specific knowledge of Brahman 
which alone can remove ignorance. Once again the 
objector therefore will come to the conclusion that no 
amount of repetition will turn a general knowledge intoa 
specific one. To know whether it is general or specific, - 
one single instance is sufficient, and so repetition will 
serve no purpose. Besides, no one can lay down a general 
tule and say that Sruti and reasoning put together will 
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not enable anyone to apprehend the truth directly on the 
first occasion. For those who are the most intelligent 
amongst us can do so. No doubt, one may allow that 
repetition has its utility so far as the understanding of a 
complex thing or of a long chapter is concerned. The 
vague or general understanding at the start may develop 
into fuller and precise knowledge by frequent acts of 
attentive study. But the knowledge of Brahman has 
no distinctions in it, such as a general knowledge and a 
specific knowledge ; it is pure consciousness. So there 
will be absolutely no use of repetition. 


To this we reply. We agree that repetition is use- 
less for him who can realize that Brahman is the soul of 
all after hearing the Sruti-sentence ‘Thou art that’, once 
only ; but we affirm that it is useful to him who cannot 
have this experience at once. That is why Svetaketu, 
for instance, requested his father to instruct him again 
and again about Brahman, and his father too gave him 
the same instruction of the maha-vakya, ‘Thou art that” 
several times (Chia. 6, 8,7). This is what the passage 
regarding the seeing, the thinking, and the meditating 
on the Atman (Br. 4,5, 6) means. It is but a common 
experience that we get ourselves rid of our misconcep- 
tions regarding the meaning of a sentence andcome toa 
fuller understanding of it, when we read or hear it again 
and again. 


Besides, we come to know that what is indicated by 
the term ‘thou’ is identical with what is indicated by 
the term ‘that’. In the first place, the term ‘that’ indi- 
cates the intelligent Brahman which is said to be the 
cause of the origin, the subsistence and the dissolution 
of the world. And, secondly, from the following Sruti- 
passages we get the additional meaning about the nature 
of Brahman, viz., that it is free from the attributes of be- 
ing born, and so on; that it lacks the qualities like gross- 
ness and others which ordinarily belong to substances ; 
and that it is of the nature of the luminosity of conscious- 
ness or intuitive experience. The Sruti-passages referred 
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to in this connection are : ‘Brahman is infinite and of the 
nature of truth and knowledge’ (Tai. 2, 1); ‘Brahman is 
knowledge and bliss’ (Br. 3, 9, 28) ; ‘Brahman, the unseen 
seer, the unknown knower’ (Br. 3, 8, 11); ‘Not produced’ 
(Mu. 2, 1, 2); ‘Not subject to old age or death’ (Br. 4, 4, 
25); ‘neither coarse, nor fine; neither short, nor long’ 
(Br. 3, 8, 8). Similarly, the Vedantins also know what 
is meant by the term ‘thou’, viz., the directly intuited 
self of all, the subject which sees and hears, the inner- 
most Atman which lives within the sheaths of the body, 
the senses, the prana, the mind and the intellect, and 
finally, as having the nature of Brahmanic consciousness. 
If, now, the meanings of these two words are not proper- 
ly understood owing to ignorance, doubt, or misconcep- 
tion, the meaning of the sentence, ‘Thou art that’, will 
not also be properly understood. Naturally, therefore, 
repeated attention to the Sruti-sentence will help one in 
understanding the true meanings of these words. 


It is true that the Atman which is the object 
of knowledge is without parts; but as people have 
superimposed upon it several things consisting of parts 
such as the body, the senses, the mind, the intellect, 
the objects of the senses, and the accompanying pleasure 
and pain, the method of realizing its real nature would 
be to discard one after another the parts superimposed 
on it, by successive acts of attention. Thus we may 
have the various stages in the realization of the Atman. 
As for those who possess acute intelligence, and whose 
mind is not clouded by ignorance, doubt, or wrong 
notions, there is no necessity of repeatedly thinking 
about ‘ Thou art that’. The meaning of the sentence 
will be immediately experienced by them even when 
they hear it for the first time; and the knowledge of 
the Atman which thus emerges, without there bein 
any need for successive acts of attention, dispels al 
avidya from their minds. 


Notwithstanding the possibility of this, one may 
raise here the doubt whether there can be anyone 
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indeed who will have the experience that the Atman is 
not subject to pain or sorrow. To this we say in reply 
that the realization of the Atman consists in exactly 
this experience of one’s own self, viz., that he is of the 
nature of pure consciousness, and, as such, free from 
all sorrow and pain. Otherwise, what appears as the 
self as being painful 1s nothing but the false appearance 
of pain superimposed on the Atman, in the same way in 
which the body, the senses, and so on are falsely super- 
imposed on the Atman. Just as when some part of the 
body is cut or burnt, the wrong feeling of ‘I am being 
cut or burnt’ arises, or just as when his sons and friends 
are in misery, a man wrongly feels that he himself is 
miserable, even so the pains and sorrows are falsely 
attributed to the Atman. Like the body or the friends, 
pain also is different from the caitanya or the pure 
consciousness. That this is so is proved in deep sleep. 
As the Sruti says, consciousness persists in deep sleep; 
‘Seeing he does not see in sleep * (Br. 4,3, 22). But pain 
ceases to exist in dreamless sleep. It is with reference 
therefore to a person who has realized the Atman that 
Sruti says that there remains nothing to be done. ‘What 
shall we do with offspring, when we have the Atman as 
our world?’ (Br. 4, 4,22). Or, as the Bhagavadgita 
says, ‘ As for the person who sports with the Atman, 
and is content and delighted with the Atmanic life, 
there remains nothing to be done’ (3,17). For him, 
however, who has no such immediate realization of the 
Atman, repetition of Sravana, manana, and so on is 
absolutely necessary. 

Be it noted in this connection that Sruti does not 
require of that person also who has realized the meaning 
of the sentence “Thou art that’ to undergo the discipline 
of repeating Sravana, manana, and meditation ; for he may 
thereby be dislodged from the unitive condition. For 
to do so is like giving the bride in marriage for the pur- 
pose of killing the bride-groom. And if some one were 
to adopt the process of repetition not for the sake of 
having the experience of himself being the Brahman, but 
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simply because he thinks that Sruti has enjoined it on 
him as a duty, he would certainly not have Brahma- 
jfiana, but would instead have a consciousness of duality 
opposed to it, on account of which he will consider him- 
self as the agent who has to perform the duty of repetition. - 
In the case of a slow-minded person, on the other hand, 
who is likely to give up the meaning of the sentence 
altogether from his mind, because he is unable to 
realize it on account of his ignorance, doubt, etc., it is 
desirable that efforts must be made to fix his mind more 
and more on the meaning of the sentence. Hence it is 
that the Sruti-passages recommend the repeated practice 
of upasanas. From all this it follows that repetition is 
necessary,—whether of the upasana’s in the case of 
saguna Brahman, or of Sravana, manana, and meditation, 
in the case of nirguna Brahman, for the sake of having 
Brahma-jhana. 


2 menage | (2) 
Mala AASed Metter TI 2 


| Atma; iti—as; tu—but; upa-gacchanti—maintain; graha- 
yanti—make others understand; ca—and. ] 


But (the Sruti-passages ) accept (Brahman ) as the 
Atman, and make others understand ( in the same 
way). 3 


There follows now the discussion with regard to 
the way in which the highest Atman is to be meditated 
as the very ‘1’ in us, or as different from it. No doubt, 
the word ‘ Atman’” is used by Srutiin the sense of the 
internal self which is capable of being directly appre- 
hended. But there still arises the discussion because 
the word may either be used in its primary meaning, 
namely, that which points out the identity of the indi- 
vidual soul and God, or used in its secondary meaning, 
namely, that which points out the difference between 
them. 


V. E. 21 
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The purvapaksin holds that they are different, 
because both are endowed with contradictory qualities, 
such as sinlessness etc., and the opposites of these. 
If God possessed the attributes of the sathsari jiva, then 
he would be no longer God; on the other hand, if the 
jiva were to be the same as God, there would be none to 
study the Vedanta-Sastra. In either case, Sruti will be 
useless. Besides, our ordinary experience which accepts 
this difference between the jiva and the Iévara, as also 
other means of proof will be contradicted thereby. Even 
supposing that they can be contemplated as identical, 
just as Visnu and other deities are contemplated on 
images, the purvapaksin says that on mo account can 
God be the same as the individual soul. 

To this we reply. There is no difference bet- 
ween the two, because as the Jabalas say while addres- 
sing the divinity, ‘I indeed am thou; and thou indeed 
art 1°. God is the same asthe self. Other Vedanta- 
passages also say,‘I am the Brahman’ (Br. 1, 4, 10). 
* Thy self is this which is within all’ (Br. 3, 4, 1); ‘ He 
is thy self, the immortal, ruler within’ (Br. 3, 7,3); 
‘The Atman is the truth; that thou art’ (Cha. 6, 8, 7). 
In view of these passages which teach us directly the 
primary meaning of the word ‘ Atman’, and the identity 
of God and the soul, how can we accept the contention 
of the purvapaksin that they teach us the secondary 
meaning, and as such, teach also the contemplation of 
God merely on symbols or images? Besides, there is 
difference between the two forms of expression, which 
Sruti uses in describing the contemplation of God on 
symbols, and the contemplation on Him as non-different 
from the soul, For instance, when the contemplation 
of Brahman is recommended on the symbols namely, 
the mind and the sun (Cha. 3,18,1; 3,19, 1,), the 
description expresses a one-sided relation between 
the mind and Brahman, or between the sun and Brahman , 
but where the contemplation takes the form of the 
realization cf the identity between the Brahman and the 
soul, the description of it is done in both ways, from 
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the soul to the Brahman, and vice versa, as in, ‘J am thou, 
and thou art I*. Moreover, Sruti conveys us the same 
truth when it censures the view according to which there 
is difference between God and soul. ‘If a man worships a 
deity, thinking that he is different from it, he is ignorant” 
(Br. 1, 4, 10); ‘He who sees any difference goes from 
death to death’ (Br. 4, 4,19); ‘He who thinks that all 
this is different from the Atman, is abandoned by all’ 
(Br. 4, 5, 7). 


As for the other objections of the pirvapaksin, we 
note, in the first place, that it is not correct to say that 
things having contrary qualities cannot be identical; for 
the opposition itself is based upon avidya. Secondly, it 
will be wrong to suppose that there will be no God at all, 
if he is to be considered as identical with the soul. Sruti 
being authoritative on this point says that God exists. 
Besides, it is worth remembering that the identity of 
God and the soul does not mean that God assumes the 
qualities of the sathsari jiva ; it means, on the other hand, 
that the so-called contrary qualities of the jiva are due 
to avidya, and so the real nature of jiva is the same as 
that of God. Thirdly, it is wrong to suggest that the 
doctrine of identity would mean that there would te no 
persons to study the Vedanta, or that it would go against 
the practical experience of duality. For what we mean 
is that the jiva is certainly entitled to the study of 
Vedanta during his state of ignorance, which constitutes 
his worldly life of experience as based on the means of 
proof, before the illumination dawns on him._ But as the 
Sruti says, ‘When all this becomes the Atman, who 
should see whom’ (Br. 2, 4,14)? During this condi- 
tion of the Brahmanic knowledge we do admit that there 
will be no place for perception and other ordinary means 
of knowledge. Nay, we do admit that there will be no 
room for Sruti' too. For as the Sruti itself says, ‘Then 
a father is not a father; then the Vedas are not the 
Vedas’ (Br. 4, 3, 22). In the non-dual condition of 


1. For Sruti, after all, affords us only Sabdapramana. 
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knowledge, it is no objection to say that Sruti also ceases 
to be operative. 


If finally a question is asked as to the place where the 
avidya, which is the cause of distinctions, is to be located, 
we reply that it is to be located in the person who asks * 
such a question. If to save oneself from this position, one 
were to say that he is God himself according to Sruti, then 
from the view-point of God, we say in reply, there would 
be no avidya anywhere. In other words, avidya being a 
non-entity, there cannot be, as some would like to say, 
any duality at all. Hence, we must fix our mind on God 
as phe internal Atman of all, including the individual 
souls, 


3 wdtarrawy | (Y) 
a odin a fe a 18 
[ Na—not; pratike—in symbol; na; hi—for; sah—he. ] 

Not in the symbols (is the self to be contemplated); 
for he (i. e. the meditator ) does not (think them as be- 
ing the self). 4 

Now whether the meditation is adhyatmika or adhi- 
daivika, that is on the mind, or on the akaga as Brah- 
man (Cha. 3, 18, 1), or whether it is on the sun as Brah- 
man ( Cha. 3, 19, 1), or again, on the name as Brahman 
(Cha. 7,1, 5) etc., there arises the doubt whether in 
the meditations like these on the symbols the apprehen- 
sion of one’s own self is involved ornot. According to 
the piirvapaksin the self is apprehended, because Brah- 
man is the universal self of all, and because the symbols 
being after all the effects of Brahman are identical with 
the cause. 

To this we reply that the meditation on the symbols 
should not assume the form of ‘J am that symbol’, for the 
meditator can never think of the several different symbols 


1. For the question itself is the index of the dualistic 
assumption in the mind of the questioner. 
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as the same as himself. In the first place, the symbols, 
are symbols; and if they are to be considered as one with 
Brahman because they are the effects of it, they will 
lose their character as symbols, and so will be useless for 
the sake of meditation. Whence then will there be rocm 
for meditation on a symbol in the form of ‘J am that 
symbol’? Nor, secondly, can it be said that the Sruti- 
passages which recommend meditation on the Brahman 
should be construed as recommending meditation on the 
individual self on the ground that the jiva is identical 
with Brahman ; for the fact that the soul is the author 
of action etc., is not omitted in those passages. In other 
wores, it is on the removal or the non-removal of the 
characteristic marks of the jiva as being the doer, the 
enjoyer and so on, that Sruti either teaches us that the 
jiva is identical with the Brahman, or that, the two being 
distinct, we should resort to meditation. Not only does 
the meditator conceive himself as different from Brahman, 
but conceives the symbol also as different ; and hence, 
we can never say that the symbols are to be meditated 
in'the form of ‘Iam the symbol’. Just as two different 
vessels of gold, known as ‘rucaka’ and ‘swastika’ are 
identical in the sense that they are made of gold, even 
so, no doubt, the meditator and the symbols, though 
different, may ultimately be resolved into Brahman. But, 
as said above, the symbol will not be useful for medita- 
tion, if it is taken to be identical with the Brahman, or 
the meditator. Therefore it is that we say that the 
symbol cannot be meditated upon as ‘I am the symbol’. 


8 Taecatiag | (4) 
waeheeeatg | 4 


[ Brahma-drstih—viewing in the form of Brahman; 
utkarsdt—on:account of increase in glory. | 

(One should meditate on symbols like the sun and 
others) viewing them as Brahman; for (this) adds to 
the glory (of the symbols). 5 
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Another doubt, which arises in connection with the 
Sruti-passages cited in the preceding Siitra, is whether 
Brahman is to be meditated upon the sun and so on, or 
whether the sun etc. are to be meditated upon Brahman. 
And the doubt arises because no particular reason, ' can 
be decisively pointed out as responsible for the same 
case used for both the terms in ‘ Aditya, Brahman is’, 
‘Prana, Brahman is’, ‘Lightning, Brahman is’ etc. The 
words Brahman, on the one hand, and aditya, prana, etc., 
on the other, are so entirely different like the words 
‘horse’ and ‘ ox’ that, in the first place, there can be no 
identity of meaning between any two of them, and hence 
no adequate reason for having the same case. Nor, 
secondly, can it be said that aditya and other things are 
causally related to Brahman; otherwise, just as the vessels 
are said to be of the same nature as that of their cause, 
viz., the clay, even so they can be said to have the 
same nature as that of Brahman. But, as we have already 
pointed out in the preceding Siitra, when the effects are 
tesolved into their cause, there would be statements 
regarding the existence and nature of only the Brahman 
as their cause, and so there would be no symbols or 
images for the purpose of meditation. And what, after 
all, do we get by resolving a few of the effects such as 
aditya and others into their cause, viz., the Brahman, 
when all other things in the world remain without being 
similarly resolved into Brahman? ‘There remains there- 
fore a third possibility to account for the same case ; it 
is to superimpose aditya on Brahman, or vice versa. But 
which of them is superimposed on which remains still a 
matter of doubt. 


According to the purvapaksin there is neither any 
rule nor any Sruti-statement to guide us in this matter. 
It may however be, says he, that Brahman is to be medi- 
tated upon as aditya; for, as the Sastra tells, it is the 
meditation on Brahman that is productive of fruits. 
deena Man ALORA. Sas NETS SNES ne TNT SANNA A 


1. Refer to the four possible reasons mentioned in Sitra 9 
of Adhyaya third, Pada third. 
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In other words, it is the meditations on aditya and others 


which are to be superimposed on Brahman, and not 
vice versa. 


To this we reply that it is the meditation on Brah- 
man alone which is to be superimposed on aditya and 
others; for it is on account of the superimposition of the 
most excellent entity on them that the aditya and other 
things are glorified during meditation. In the absence 
of any definite Sruti-statement, our experience of every- 
day life appears to give us the rule that the higher in 
value should be superimposed on the lower. The cha- 
rioteer should be viewed as a king, for to view the king as 
the charioteer is not only to lower the king in esteem, 
but is also cf no advantage ' to us. 


Besides, the words ‘aditya’ and others are stated 
first in the passages under discussion. Naturally they 
must be taken in their primary meaning. The word 
‘Brahman’, on the other hand, which comes afterwards 
cannot obviously be co-ordinated with the literal mean- 
ings of the werds aditya etc., which have come before it. 
Therefore the only way to interpret the word ‘Brahman’ 
is to understand it as meaning ‘like Brahman’, and then the 
whole passage would mean, ‘Aditya is to be contemplated 
as Brahman’. This would be quite clear in view of the 
word ‘ iti’ which is used invariably after the word ‘ Brah- 
man” in the passages such as, ‘One should meditate on 
aditya as Brahman ( a@fa )*. and which means ‘as’, ‘like’, 
or ‘ in the form of’. 

To explain the same analogously. Just as in the 
sentence, ‘ He considers the shell as silver’*, the word 
*shell’ denotes the shell as it actually exists, but the 
word ‘ silver’ means the ‘idea of silver’ and not the 
actual silver; even so, the passage under discussion means 
that the aditya must be viewed as Brahman. Moreover, 


1. Similarly, if the aditya or the sun is meditated upon as 
Brahman, moksa will be the result of it. But this is not possible 
if Brahman is, meditated upon as the sun; for the sun is inca- 
pable of yielding the fruit of mokga. 


328 VEDANTA BXPLAINED 


in the passages complementary to those under discus- 
sion we find that the words ‘aditya’, ‘speech’, an 
‘idea’ are put in the accusative case, indicating thereby 
that they are the objects of meditation, and so are to be 
conceived as Brahman (Cha. 3, 19, 4; 7, 2,2; 7, 4,3). 


The argument of the pirvapaksin that Brahman is 
to be meditated upon in all the above cases, is not ade- 
quate even though it is the Brahman which will ultima- 
tely yield the fruits of meditations. As we have already 
shown, aditya and other things are only the objects of 
meditations, though it may happen that Brahman, which 
is the supreme witness and ruler of all, will give the 
fruits of these. meditations even as it gives the fruit 
of the hospitality we may show unto guests,—a 
point which we have already cleared in Sutra 38 of 
Adhyaya third, Pada second. With all this, however, 
we may say that we do meditate on Brahman also in all 
the cases under discussion, because the meditation on 
Brahman is superimposed on the symbols, just as the 
meditation on Visnu is superimposed on his images. 


& wifecafeacatrarny | (&) 
aifecattqnaaaiat Sera: | & 


| Aditya-adi—the sun and others ; matayah—ideas ca—and; 
atige—on the members; upapatteh—being available. | 


And the ideas of aditya and so on (are to be super- 
imposed ) on the members (of sacrificial activity ), for 
(it is thus that results of acticns ) become available. 6 


There are certain meditations which are limited to 
the parts of some sacrifices. The following Sruti-pas- 
sages make us aware of some of them: ‘Let the udgitha 
be meditated as the shining sun” (Cha. 1, 3, 1); ‘Let 
five samans be meditated upon the five worlds.” ' 


1. The five worlds are the earth, the fire, the space above, 
the sun, an the heaven; and the five samans are: hinkara, pra- 
stava, udgitha, pratihara, and nidhana (Vide Sutra 42 of Adhyaya 
3, Pada 3). 
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(Cha. 2, 2,1); ‘Let the seven-fold samans be meditated 
upon speech’! (Cha. 2,8,1); ‘This earth is hymn, 
and the fire is saman’ (Cha. 1, 6,1), etc. Now there 
comes the doubt whether the contemplations on udgitha 
and others, are superimposed on aditya and others, or 
vice versa. 


The pirvapaksin says that in the case of Brahman 
we could ascertain some special eminence on account of 
its being the cause of all, and on account of its being 
free from sin and other blemishes, and that therefore it 
is superior to Aditya and others. But udgitha, aditya, 
and others are all equally the effects of Brahman, and so 
there being no special reason, we are unable to say_why 
any one of them has got any eminence over others. Or we 
may decide that udgitha and other things are to be super- 
imposed on aditya and so on. For we know that udgi- 
tha and other things are parts of a sacrifice, and that it 
is by doing some actions we get their fruits. So, it is 
natural to expect that aditya and other things may also 
yield fruits, provided they are meditated upon as udgi- 
tha and so on. Similarly, the meaning of the words 
‘rk’ and ‘saman’ as the earth and the fire respectively, 
which we can have from the two sentences, ‘ The earth 
is the rk, and the fire is the saman’ (Cha. 1, 6, 1), ‘ The 
saman is placed upon the rk’ (Chia. 1, 6, 1), can be said 
to be adequate only if the whole meaning is taken to be 
that the earth and fire are to be viewed as rk and saman, 
and not if rk and saman are to be viewed as earth and 


fire. The charicteer will be viewed as a king and not 


1. The seven samans known as, himkara, prastava, ornkara, 
udgitha, pratihara, upadrava, and nidhana are to be superimposed. 
on the seven words or forms of speech known as, hu, pra, 4, ut, 
prati, upa and ni. 

2. Rk will represent earth only if it is superimposed on 
the earth and not otherwise. Besides, we find that fire in 2 
sacrifice exists on some ground (earth); similarly the saman 
exists onthe rk. Therefore we can say that rk and saman indi-— 
cate earth and fire respectively. 


330 VEDANTA EXPLAINED 


the king as a charioteer. Similarly, the locative case 
which is applied to the word ‘ loka’, (* lokesu ’, meaning 
‘in the worlds’) indicates that the meditations on the 
saman are to be superimposed on the worlds. Similarly, 
again, we have the same truth being conveyed by ano- 
ther passage, ‘ This Gayatra saman, consisting of hith- 
kara etc., is woven on the five pranas’ viz., the mind, 
the speech, the eye, the ear, and the vital breath (Cha. 
2,11,1). And just as in the passages such as ‘ Aditya 
is Brahman’, Brahman which comes last, is to be super- 
imposed on the Aditya which comes first, even so, 
himkara etc. which are mentioned last are to be superim- 
posed on earth and so on which come first. From all 
this we conclude that things which are dependent on 
sacrificial actions are to be superimposed on aditya and 
other things which are independent of these sacrificial 
actions. 

To this we reply. The ideas of aditya and so on 
are to be superimposed on udgitha and others ; for it is 
only by meditationon them as Aditya and so on, that 
we can consider the udgitha and the other parts of sacri- 
fice as being purified and as contributing to the increase 
in merit which will arise by performing the sacrifice. 
Knowledge of the correct way of meditation, faith, and 
devotion are said to add strength to actions (Cha. 1, 
1,10). Now, it may be pointed out that this may take 
place in the cese of those upasanas which contribute 
towards the successful termination of sacrificial actions, 
but that it will be otherwise in the case of those other 
upasanas which can be performed independently of 
sacrifices, and which therefore can have independent 
fruits of their cwn. And that is why it may be said 
that there is no necessity of meditating on the saman as 
the worlds. But we reply that in those cases also the 
meditations belong to that person only who has got a 
right to perform the sacrifices which include the medi- 
tations. Naturally the fruits thereof are not to be had 
independently, but because of their having contributory 

part in the accumulation of the merit of the sacrifice as 
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a whole ; just as the godohana vessel which is ordinarily 
‘used for milking the cows, is able to achieve the special 
fruit of making a person endowed with cattle, only when 
it is used for bringing water in a sacrifice, and is thus 
made to contribute to the total merit of the sacrifice. 
Reaching the sun etc. are the results of actions which 
involve udgitha and others, and so are necessarily superior 
to the latter. Besides the passage, ‘Let meditation be 
made on Om, the udgitha ’ (Cha. 1, 1,1), represents 
the udgitha as the object of meditation; and therefore 
aditya and so on are to be superimposed cn udgitha 
and others. 


Nor do we accept the argument of the purvapaksin 
that aditya and others will themselves assume the form 
of works and will therefore yield the fruits, if they are 
meditated upon as udgitha and so on. For even the 
meditation on udgitha and so on as Aditya and other 
things, will not cease to have the form of works, and 
will therefore continue ' to give their fruits. Similarly, 
the use of the words ‘rk’ and ‘ saman’” in the sentence, 
* This saman is placed on this rk’, for indicating ‘ earth’ 
and ‘ fire’ respectively, is made not because rk and saman 
are superimposed on the earth and the fire, but because 
they get these secondary meanings by implication or 
laksana which is possible in two different ways.* Not- 
withstanding therefore that the rk and saman are to 
See ee ee eee eee 

i. Meditation on udgitha will give its fruit as it happens 
to be a part of sacrifice; it will continue to give this fruit with 
greater strength if it is meditated upon as aditya. ‘The super- 
imposition of aditya on udgitha does not therefore destroy the 
nature of udgitha as a part of karma. 

2. In the sentence, ‘ There is a house on the Gangi, ” 
the words ‘on the Ganga’ mean ‘ on the bank of the Ganga 
river’. ‘This laksanika meaning arises on account of the near- 
ness of the bank with the river. But in the sentence, ‘ Agni 
reads the anuvak ’, the word agni or fire means a person who is 
as bright or intelligent as fire. Here, there being nothing 
common between fire and man, the meaning is due to a remote 
connection between intelligence and fire. 
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be meditated on as the earth and the fire, their relation 
with the latter two being possible on account of the 
earth and the fire being mentioned immediately before ° 
in the same passage, they are taken to mean by laksana 
the earth and the fire respectively. It cannot, however, 
be denied that the word ‘charioteer’ may also be used 
for a king,* when, for instance, the king himself does 
the work of the charioteer. Besides, the position of 
the words in the sentence, ‘ This earth itself is rk’, 
conveys to us the meaning that the rk itself is to be 
viewed as the earth. If, on the other hand, 
Sruti wanted to convey the meaning that earth is of 
the nature of rk, the sentence would have taken the 
form ‘ This earth is rk itself’. The conclusion of the topic 
under dicussion also refers to the singing of the saman 
(Cha. 1, '7,'7,). We mean thereby that the reference 
is to the knowledge of the upasanas which form parts 
of a sacrificial karma, and not to those which are linked 
to earth and so on. Similarly, though the word ‘worlds” 
is put in the locative, the accusative case of the word 
*saman” indicates that the object of the meditation is 
saman and not the worlds. And so the worlds have to 
be superimposed on the saman; in other words, it is 
the saman which is to be meditated upon as the worlds. 
As opposed to this, it will be wrong to hold that the 
worlds are to be meditated upon as saman. In the same 
way, in the passage, ‘ This Gayatra saman is woven on 
the pranas’ (Cha, 2, 11,1), the saman is the object of 
meditation. 


One may feel some difficulty to decide as to 
which is the object of meditation when both the 
terms in the sentence are used in the accusative case. 
But in the passages where we know that the entire 
saman, whether it is five-fold or seven-fold, is praised 


1. ‘The earth is the rk, the fire is the siman ’ (Cha. 1,6,1). 
2. Be it noted however that the relation here of the 
charioteer with the king is not suggested by laksana. 
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as being good for meditation, (Cha. 2, 7,1; 2, 8,1,; 
2, 9,1) we have no difficulty in saying that saman alone 
is the object of meditation, and that the worlds and 
the aditya are to be superimposd upon it. Once the 
object of meditation is clearly set forth, it matters little 
if sometimes the sentence puts the two members 
in the reverse order. For instance, even in the sentence, 
‘ The earth is the himkara’*, as opposed to ‘ The hithkara 
is the earth,’ it is the hithkara which is to be meditated 
as the earth. Thus it follows that aditya and other 
things which are in no way parts of a sacrifice are to 
be superimposed on udgitha and others which do go to 
form the parts of a sacrificial action. 


& AaiaiaRT | (9—o) 
eta: WaT | 9 


[ Asinah—while sitting; sambhavdt—on account of posst- 
bslity. } 


(The meditation should be done) while sitting ; 
for the possibility (of its being done propérly is thus 
only ). 

There arises next the question regarding the posture 
of the body to be adopted while one is meditating. If 
the meditations happen to be members of a sacrificial 
action, it is obvious that the bodily postures for these 
meditations must be the same as for the sacrificial action 
itself. Similarly, there should be no anxiety to deter- 
mine whether one must sit, orstand, or lie down 
while one is having perfect knowledge ; for this depends 
entirely on the object of knowledge itself, and not on 
bodily posture. Butso far as we are concerned with 
other meditations, which are subservient to the springing 
up of knowledge, but which are not the constituent 
parts of a sacrifice, there arises the doubt whether a 
particular bodily posture is to be adopted or not. The 
purvapaksin says that there should be no such restriction, 
for the meditations as such are, after all, only mental, 
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and can therefore be carried on in any posture of 
the body. 


To this the Siitrakara replies that the meditations 
must be done while sitting only ; for thus only can they 
be carried on, with the mind fixed on an identical object 
of experience. This is not possible when one is walking 
or running ; for then the mind is easily distracted. Nor 
will the mind be able to concentrate on the subtle being, 
when it is required to maintain the balance of the body 
and to keep it erect. To lie down and to meditate is 
not also desirable ; for it is very likely one may go to 
sleep. On the other hand, a person who sits will be able 
to avoid all these difficulties and carry on his meditation 
safely. 


wqaleaq | < 


And on account of (the word)‘ dhyana’ ( being 
used). 8 


And because the word ‘ dhyana’ also indicates like 
the word ‘ upasana’ the.unbroken stream of the consci- 
ousness of an object, we say of a woman that she is 
thinking of her husband who has gone on a journey, 
with a fixity of attention, or of a crane that it is looking 
for its prey with a steady look, unbroken attention, and 
without moving its limbs. Now, such a kind of dhyana 
is possible without effort for a man who does it while 
sitting. Therefore we conclude that the meditations 
are to be done by adopting the posture of sitting. 


TAG AAET 1% 
[ Acalatvuam—immovability ; ca; apeksya—having in view. } 
And in view of the immovability (Sruti ascribes 
the word dhyana to the earth). 9 © 
And because the earth is immovable, Sruti speaks 
of it ‘that it is meditating as if’ (Cha. 7,6,1). This 
also shows us that one should sit and meditate. 
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tHtied FTI Ro 
And Smrti tells (the same). 10 
The Bhagavadgita also recommends the sitting 
posture for meditation (6.11). Similarly, the Yoga also 


teaches us several sitting postures such as the ‘ padm- 
asana’', and so on. 


‘9 UATATAHVTT | (22) 
GARI TATAATT | Lz 


[ Yatra—where ; ek@gratd—one-pointed attention ; tatra— 
there ; G-visesat—there being nothing specific. | 

There being no specific (instruction, meditation 
may be carried on ), wherever one-pointed attention (is 
possible). 11 

One may ask if there are also any restrictive rules 
for meditation regarding place, time, or direction, just 
as there is regarding posture of the body. No doubt, 
we are told that a certain sacrifice is to be performed in 
the forenoon, in a spot which slopes towards the east, 
and with the face of the sacrificer turned towards the 
east; and in certain Sruti-passages (Sve. 2, 10) we 
are advised to select a place for meditation which is 
clean and level, free from dust, pebbles, fire, and insects. 
It may be a cave or shelter, which will please the mind 
on account of a pond nearby and the occasional sounds 
of birds which are not harsh. And yet, so far as the 
meditation is concerned, no hard and fast rules are 
necessary ; for it can be carried on in any place where 
the mind is pleased and attains concentration. 


< marta | (2%) 
At araTTAs fe Esq | LR 


[ A-prayanat—till death; tatra—there; api—even; hi—for ; 
drstam—is seen. } 


1. In this sitting posture the legs cross each other, and 
the heels are placed in the pits of thighs. 
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(Meditations are to be repeated) till death; for even 
at that time it is seen(from Sruti that there is the 
consciousness of the object of meditation), 12 


It has been proved in the first adhikarana of this 
pada that all upasanas whatsoever must be repeated. 
It has also been made clear that just as the rice-grains 
are to be beaten till the grains are separated, even so 
the upasanas which culminate in perfect knowledge are 
to be repeated till this knowledge is attained. No such 
injunction is possible when the knowledge of the 
Atman dawns, nor will it be of any use for him who has 
realized it. Now, so far as the other upasanas which result 
in the attainment of prosperity, heaven or Brahma-loka, 
are concerned, there arises the doubt whether they are to 
be repeated for some time only or till death. According 
to the purvapaksin, such a meditation may be repeated 
for some time only; for thereby we shall be satisfying 
the injunction of the Sruti that there should be repeti- 
tion of the meditations. 


To this we reply that the updsands must be 
repeated till the end of life; for it is by means of 
what is finally remembered that the unseen results of 
actions come to fructify in a new life. As the Sruti 
says: ‘ The jiva comes to enjoy the fruits in the new 
life corresponding to the desires which he had cherished 
at the time of death before (Br. 4, 4,2); ‘He goes to 
prana along with his desires at the time of death ; the 
prana becomes endowed with light and carries the jiva 
to a world which is suitable for the desires entertained’ 
(Pr. 3, 10). The instance of the caterpillar which takes 
hold of a new blade of grass before leaving the old one, 
(Br. 4, 4, 3) points to the sameconclusion. Naturally, 
the upasanas also which are to fructify in new lives to 
come, must be consciously desired and repeated at the 
time of death; otherwise different desires would produce 
different ¢ffeots. The following Sruti and Smrti 
passages tell us that even at the time of death, there 
remains something to be done by man. ‘Whatever idea 
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he entertains at the time of leaving the body, he 
becomes that’ ; the yogin is ‘steadfast in his mind at the 
time of death’. (B. G. 8,6 and 10; Sat. Bra. 10, 6, 3, 1). 
Similarly, one is advised to remember the three mantras 
at the time of death, namely, ‘Thou art imperisha- 
ble ; thou hast not fallen from your real nature ; thou art 
the subtle essence of the pranas’ (Cha. 3, 17, 6). 


® qari | (22) 
aah SaaS AAVATA | LR 


[ Tat—that ; adhigame—having obtained; utiara—later; 
pirva—earlier; aghayoh—of sins; aSslesa-vinadsau—non-origs. 
nation and destruction’; tad; vyapadesat—being told. |] 


On the realization of that (viz., the Brahman), the 
earlier and the later sins are destroyed and do not origi- 
nate again ; for this has been declared (by Sruti). 13 


Here ends the appendix to the third Adhyaya; 
and now begins an enquiry concerning the fruit of the 
knowledge of Brahman. ‘There arises in this connection 
first the doubt whether, on attaining the knowledge of 
Brahman the misdeeds of man cease to bear any fruit 
or not. The purvapaksin holds that like all works the 
misdeeds also must bear fruits; for if they were to die 
out without giving rise to their fruits, both Sruti and 
Smrti would be contradicted. It may be contended that 
there are certain ceremonies which are expiatory in 
character ; but the pirvapaksin says that these are to be 
performed on account of certain special events, and not 
for the purpose of washing away the effects of the sinful 
deeds. For instance, the sacrifice known as ‘Ksama- 
vati-isti’ is performed if the house of an agnihotrin is 
burnt by fire; but in no way can it undo the damage. 
And even admitting that the sins are washed away by 
some such expiatory acts, there is nothing to prove that 
Brahma-vidya is thus recommended to be attained for 
a similar purpose. The argument, that there would be 


no mokga for anyone if the knowledge of Brahman is 
V. E. 22 
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not supposed to destroy the results of sins, has no force; 
for moksa too, like the fruits of works, is dependent on 
the circumstances of place, time, and cause. From this 
it follows that sinful deeds do not cease to bear fruits 
even after the attainment of Brahma-jfiana. 

To this we reply that the Sruti is emphatic on the 
point that one who has realized the Brahman is free 
from the effects of works. His future ‘sins will not 
cling to him, as water will not to a lotus-leaf’ (Cha. 4, 
14, 3); his accumulated sins of the past ‘will all be 
destroyed, as the isika-sticks are burnt in fire’ (Cha. 5, 
24, 3). Similarly, we are told that ‘all the actions of 
a man are destroyed, his doubts vanish, and the knots of 
his heart are broken, when he sees the Atman which 
is here and beyond’ (Mu. 2, 2, 8). 

No doubt, we admit that works do possess the 
power to produce their fruits. Sruti also favours this 
view. But this does not mean that this power of the 
works to produce the fruits is not prevented by know- 
ledge and other means, Sruti cannot therefore be inter- 
preted to mean that a particular fruit must, at any 
cost, be enjoyed by the doer ofa particular action. 
Consequently, the genera] teaching of Sruti and Smrti 
that works are not destroyed is not contradicted, if we 
hold that the whole store of our past actions along 
with their fruits is destroyed by the knowledge of Brah- 
man, or is prevented from coming into fruition on 
account of expiatory ceremonies. We have the Sruti, ‘He 
who performs the aSvamedha sacrifice, and he who knows 
the Brahman go beyond all sins, including the sin of 
having killed a brahmin’ (Tai. Sath. 5, 3, 12, 1). Besides, 
when we have the direct injunction of undergoing an 
expiatory act for the purpose of counteracting the evil 
results of an action,’ where is the point in denying 


1. When the murderer of a brahmin is asked to undergo 
a penance for twelve years, it is clear that the penance is meant 
to wash away, or to prevent the evil effects. No doubt, a bath 
may be taken on some special occasion to acquire merit, but it 
is also true that the bath washes away the dirt of the body. 
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this and assuming that an expiatory act is only occa- 
sional and is intended to acquire some other result 
like merit ? ; 


As for the argument of the pirvapaksin that the 
knowledge of Brahman is not enjoined in the same 
manner in which the expiatory acts are enjoined for 
the purpose of destroying the evil effects of misdeed, 
we say that we do meet with such injunctions in the 
complimentary passages of the statements with regard 
to saguna vidyas. There we are told that the devotee not 
only gets the divine glory and power, but becomes also 
free from sins. And there is no reason to say that this 
is merely a statement of praise cf the injunction ; it is, 
on the other hand, a statement about the result which 
will follow if the meditation is done according to in- 
junction. With regard to the knowledge of the nirguna 
Brahman, however, there is no such injunction indeed; 
but the very fact that the Atman is free from being 
the author of actions means, in the case of one who has 
realized the Atman, that actions and the fruits thereof 
are as good as being destroyed. The future works will 
obviously not cling to him because he has attained the 
realization of Brahman; even the store of his past 
actions, which appeared to belong to him till he had 
not realized the life of Brahman, is destroyed along 
with his illusory jivahood, the moment he attains the 
Brahmanubhava. For it is this knowledge of Brahman 
which makes him aware that he was, rightly speaking, 
never at any time before, nor is, nor can be, in future, 
the doer or the enjoyer of actions. It is this knowledge 
which constitutes his moksa, and which releases him 
from the eternal chain of works. That is why we may 
also say that moksa is not dependent like the fruits 
of actions on the conditions of space, time, and cause ; 
it is, in other words, neither short-lived nor mediate 
in nature. 


From all this it follows that on the attainment of 
Brahman there is an end to all sins. 
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Qo TATA SIMHTT | (2B) 
TACATAATAAOT Ta T | Ve 


[ Itarasya—of the other; api—even; evam—thus; asamslesah— 
non-clinging; pate—on death; tu—but. ] 


The other (viz., the good deeds) also will not in 
the same way cling (to one who has realized the Brah- 
man; he attains moksa), however, after the fall (of 
the body). 14 

Now that it has been established that the effects 
of the misdeeds which naturally bind the soul are 
destroyed by Brahma-jfiana, one may say that this may 
not apply to good deeds, inasmuch as they are not con- 
tradictory to it. It is with a view to remove this doubt 
that the Sitrakara tells us that what is true in the case 
of bad deeds, is true in the case of good deeds also. 
For if the good deeds are not supposed to have been 
destroyed in the case of the person who has realized 
the Brahman, it is likely that their fruits may come 
as obstacles in his path of moksa. Sruti tells us that 
‘such a person verily goes beyond both’ good and bad 
deeds (Br. 4, 4, 22). This means that both the kinds 
of deeds are as good as being destroyed for him. The 
statement that ‘all the deeds of the wise man are 
destroyed’ (Mu. 2, 2,8) applies equally to good and 
bad deeds. To realize the knowledge that the Atman 
is not the doer is to get oneself away from all the deeds; 
in other words, it amounts to the destruction of all the 
deeds from the view-point of the man who has realized 
the Atman. 

Now we sometimes find in Sruti a reference only 
to the evil deeds which are said to be destroyed; but 
thereby we are to understand that good deeds also are 
said to be destroyed. For the fruits of good deeds also 
are inferior to mokga, the fruit of Brahma-jnana. Besides, 
Sruti itself used the word ‘ papa’ (sin) to stand for or 
include the meaning of word ‘punya’ (merit). For 
instance, after mentioning that none of the things such 
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as ‘day and night, old age, death, sorrow, merit, and 
demerit, is able to go beyond the bund of the Atman’, 
Sruti mentions them again immediately afterwards by 
the word ‘ papa’, and says that all these ‘evil things 
turn back from it’ (Cha. 8, 4,1). So, if both the good 
and evil deeds are said not to cling to the person who 
has realized the Brahman, or are said to be destroyed 
in their effects so far as he is concerned, it follows 
that he attains to moksa as soon as his body falls. 


22 marca” | ( 24 ) 
WANSTHG TA TF Ta Aaa: 1 V4 
[An—not; Grabdha—has\begun; karye—in the case of 


action; eva—only; tu—but; pirve—in the case of the former; 
tad—that; avadheh—because of limit. ] 


We have now to solve the further question whether 
the destruction of works by knowledge occurs only in 
the case of those works which are accumulated only 
(saficita) but which are yet to fructify, or also in the case 
of those which have begun to yield their fruit @rabdha). 
The ptrvapaksin holds that inasmuch as the person 
who realizes the Brahman goes beyond both evil and 
good deeds, all works, without any distinction, must be 
understood as undergoing destruction. 


To this we reply that destruction takes place only 
of such works as have been accumulated during previous 
lives as also during the period previous to the arising of 
knowledge in this life. But the works, the fruits of 
which are being enjoyed, and on account of which the 
physical body itself exists for the sake of acquirin 
Brahma-jnana, cannot be destroyed by knowledge ti 
death. For as the Sruti says, even such a man has to 
wait, for final release ‘till the fall of body’ (Cha. 6, 14, 2). 
On the other hand, if all works, saficita as well as prarab- 
dha, were to be destroyed by knowledge, there would 
be no reason for the continuance of the body itself, and 
there would be immediate final release. 
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Some one may say at this that if knowledge of the 
Atman has got the power to destroy the works, how 
will it be possible to say again that it destroys some 
works only and not others? Fire will burn all seeds 
whatever with which it will come in contact ; never does 
it happen that it will burn some of them and leave 
others unburnt. We must remember however that, in 
the first place, we do require the fruition of some actions’ 
in order to have knowledge; and that, in the second 
place once such fruition of actions has started its career, 
for instance, in the form of our physical body, we must 
wait till it is exhausted, that is, til] the body falls, even 
though there is the emergence of knowledge ; just as the 
potter who has set his wheel in motion must wait till it 
stops—unless of course he stops it deliberately—even 
after the production of the jar. And what is known as 
the destruction of the works is after all the effect of the 
cancellation of false knowledge by the knowledge of the 
Atman as the non-doer of actions. But the wrong know- 
ledge also lasts for so long as the impressions due to it 
last on the mind ; just as the impression of the illusion 
of having seen two moons is left on the mind for some 
time, even after the illusion is removed by the knowledge 
of one moon. Besides, what is the good of discussing 
whether the person who has realized the Brahman retains 
his body or not for some time till death? For to possess 
the body and to realize the Brahman at the same time is 
a matter of one’s own experience, and cannot be deter- 
mined or refuted by Saker person. The description of 
the ‘Sthitaprajfia’ which we get in Sruti and Smrti 

.G. 2, 55-68) confirms our belief that one can be esta- 

lished in the knowledge of the Brahman and yet possess 
the body. The conclusion we arrive at, therefore, is’ 
that safcita karma alone, whether good or bad is 
destroyed by knowledge. 


1. Our physical body itself, for instance, is the fruit of 
our actions, and it is necessary even for the purpose of the 
realization of Atma-jiiana. 
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22 aftetarafineny | ( 2&2 ) 
aferne & aariaa aeaaa | 2& 


[ Agnihotra ; Gdi—beginning with ; tu—but; tat—that ; kar- 
yaya—for the effect; eva—only; tat; darsanat—on account of 
ruts. | 


But (actions) dike agnihotra are for the same effect 
(viz., moksa as arising out of knowledge); for Sruti de- 
clares thus. 16 


We have shown under Sitra 14 that the non-cling- 
ing and destruction of the evil deeds are also to te 
applied in the case of good deeds. Now the question 
to be decided is whether this is true of all good deeds 
or of some only. And the reply of the Sutrakara is that 
it does not apply to certain actions like agnihotra and 
others, because they are useful in originating the Brahma- 
jhana itself. As the Sruti says, ‘The Brahmanas wish 
to know the Atman by means of the Vedic study, sacri- 
fice, and charity’ (Br. 4, 4,22). It need not be said 
that because works and knowledge aim at achieving 
their respective ends of samsara and moksa, they cannot 
have a common purpose. For, curds and poison which 
may ordinarily cause fever and death respectively, are 
seen to produce the same effect, viz., mental satisfaction 
and bodily health, if curds is eaten with sugar, or if a 
small dose of poison is swallowed under the influence of 
mantra. Even so, works combined with knowledge will 
bring about moksa. No doubt moksa cannot be said to 
be the effect of works ; and yet works being subservient 
to knowledge, may be indirectly useful to bring about 
the moksa. This is true however with reference to the 
works which precede the origination of knowledge, and 
not with reference to those which follow the realization 
of Brahman ; for Brahmanubhava which is not subject to 
injunction, lies beyond the sphere of the Sastras. Hence, 
also, for one who has realized the Brahman, the agnihotra 
and other actions cannot be said to be essential. 
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So long, however, as the Upasanas with reference to 
saguna Brahman are practised, actions like agnihotra and 
others need not be excluded ; for the meditator has not 
yet reached the stage of realizing that the Atman is not 
the doer of actions. And yet it must be remembered 
that these actions also will help to produce the know- 
ledge, if only they are done without any desire for having 
their fruits. 


Hatseatky AHUNFAAY: | 29 


[ Atah—than this; anya—other; : api—even; hi—for; 
ekesam—of some; ubhayoh—of both. ] 

According to some, there are (good works) other 
than these ; (there is agreement) of both (the teachers). 17 

Now there are, besides the agnihotra and other 
works of routine, certain other occasional good works 
which are undertaken with a view to have their fruits. 
It is such good works (kamya karma) of a person who has 
realized the Atman that are, according to some, shared 
by his relatives after his death (Kau. 1, 4). For being 
abandoned by him, they are, as shown in Sutra 14, as 
good as destroyed for him. It is with reference to such 
good or bad works pursued with the desire for having 
their fruits that both Jaimini and Badarayana declare 
that they are not useful for the origination of 
Brahma-jnana. : 


23 faataiatartacariacty | (2¢) 
aaa fret f 1 


[ Yat—which; eva—the same; vidyaya—by means of vidya; 
iti—thus; hi—for. | 

( And the Sruti) ‘ whatever (is done) by means of 
vidya’, (points that action is subservient to know- 
ledge). 18 

We have seen so far that the routine obligatory 
duties of agnihotra and the like, if done with the intention 
of achieving moksa, are not only useful in destroying 


ADHYAYA IV, PA. I, 8u. 18 345 


our sins and in purifying our minds, but are also useful 
in enabling us to achieve the Brahma-jiiana due to which 
there will be the final release. Now, the Sruti-passages, 
which recommend the election of that man as the Brah- 
mana-priest who first ‘knows the vidya and then sacri- 
fices, recites, or sings,’ go to point out that agnihotra 
and the like are connected with the vidyas ; while there 
are other Sruti-passages like, ‘one who knows this 
Aksara, and one who does not know it, are, both of 
them, the doers of actions’ (Cha. 1, 1,10; 4, 17,10), 
which point out that agnihotra and the like are not 
connected with the vidyas. Hence, there arises the doubt 
whether agnihotra and the like are the causes of pro- 
ducing the vidya, because they have got this power in 
them independently of any vidya, or because they are 
connected with them. The doubt is confirmed because, 
while sacrifices, in general, are said to be subservient 
to the knowledge of the Atman (Br. 4, 4, 22), the agni- 
hotra and the like are said to possess additional power, 
if they are connected with vidya and faith (Cha. 1,1,10). 


The pirvapaksin cites the following passages in 
support of his view that works connecte with vidya 
are superior to those which are not so connected, and 
that, therefore, the sacrifices of the former kind alone 
are helpful for the realization of the Atman. ‘The day 
on which he sacrifices after knowing this, that same 
day, he will conquer over death’ (Br. 1, 5, 2); ‘Knowing 
which, you will be free from the bonds of action’; 
‘Karma is far inferior to knowledge’ (B. G. 2, 39 and 49). 


To this the Sitrakara replies. Just as a Brahmin 
possessing knowledge is superior to one not possessing it, 
similarly, works like agnihotra combined with know- 
ledge are better than works which are nct so combined. 
But this does not mean that the latter are absolutely 
useless; forthe Sruti-passage cited above (Br. 4, 4, 22) 
mentions in a general way that people ‘seek the know- 
ledge of the Atman by means of sacrifices’. The other 
Sruti-passage also (Cha. 1,1, 10) does not make any 
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special distinction of the agnihotra combined with vidya 
from the agnihotra which is not so combined, except 
in the point of the degree of its utility to the origination 
of knowledge of the Atman. So we conclude that both 
the kinds of agnihotra are useful; the only difference 
between them is that one is more useful than another. 
All works, therefore, which are of a routine obligatory 
nature, such as agnihotra and the like, and which might 
have been done during any period prior to knowledge, 
in this or in lives previous to this, are subservient to 
the knowledge of Brahman, in the sense that they wipe 
out the effects of our evil deeds and are greatly useful 
in increasing our capacity to resort to the more direct 
and internal means of knowledge such as, the hearing, 
and the reflecting on the Sruti-passages with faith, 
devotion, and meditation. 


Qe rawaaonrAwTT | (83 ) 
ata Raat aafteat area | 88 


[ Bhogena—by enjoying; tu—but ; itare—the other two; 
ksapayitvad—having destroyed ; sampadyate—realizes. ] 


As for the other two (varieties of arabdha-karma, 
he ) destroys by enjoying (them, and) realizes (Brah- 
man). 19 

We have already shown that the saficita-karma, or 
the store of good or evil deeds which have not begun 
to yield their fruits, is destroyed by Brahma-jfiana. But 
so far as the drabdha-karma or the works which have 
begun to give fruits are concerned, one has to exhaust 
them first by enjoying their fruits and then become 
united with Brahman. As Sruti says, he has to wait 
till the fall of the body before he can become Brahman 
(Cha. 6, 14, 2; Br. 4, 4,6). It need not be said that 
because a person will necessarily continue to become 
aware of the various distinctions of the practical life 
even after he attains the Brahma-jfiana, he may also be 
aware of them in the same way after he dies; just as, 
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due to some disease of the eye, one may continue to 
have the appearance of two moons, even though he 
knows pretty well that the moon is one only. For there 
remains nothing to be enjoyed after death, which may 
act as a cause of exp2riencing multiplicity, just as there 
remains before death a portion of the fruits of the pra- 
rabdha-karma which must be exhausted by being expe- 
rienced till the fall of the body. Nor should it be 
supposed that some one or more actions of the saficita- 
karma may spring forth as the cause of fresh enjoyment 
of fruits after death. For the whole of the saficita- 
karma or the store of actions has already been burnt by 
knowledge: in its very seed or capacity for producing 
fruits. In other words, the production of new fruits 
after death is impossible, because the very support of © 
this production, viz., the false knowledge, is uprooted 
by Brahma-Jiiana. Absolutely adequate therefore is 
our view that the wise man will necessarily attain to 
moksa as soon as his prarabdha is exhausted. 


ADHYAYA FOURTH 


PApA SECOND 


g array | (8-8) 
TSA TAAHSeAg | 8 
[ Vak—speech ; manasi—in mind ; darsanat—because it is 
seen; $abdai—on account of Sruti; ca. | 
Because it is seen and [stated in Sruti; speech (is 
merged) in mind. 1 


Now begins the description of the path of the gods 
which is available for those who are devoted to saguna 
upasanas. The Sutrakara, therefore, first describes the 
successive steps by which the soul passes out of the 
body,—a process which, as will be shown later in Sutra 
7, is common to both who know the saguna Brahman and 
who do not. 


We get one such description about what happens 
at the time of death, thus: ‘Speech is merged in mind, 
mind in prana, prana in light, and light in the supreme 
deity’ (Cha. 6, 8, 6). Now there arises the doubt whe- 
ther what is merged in mind is the organ of speech only, 
or speech along with its function, The purvapaksin 
takes a literal meaning of the Sruti-passage and favours 
the former view. To have the latter view, on the other 
hand, says he, is to take unnecessarily a secondary mean- 
ing of,the passage, when, as a matter of fact, the pri- 
mary meaning is available. 


To this we reply that it is not speech as organ, but 
_ speech as function that is merged in mind. For though 
it is true that the literal meaning of the Sruti-passage 
under discussion is in favour of the merging of the speech 
itself, and though, as the Siitrakara himself will speak of 
the-total absorption of the senses and their functions in 
Siitra 16, what is meant in this Sitra is the absorption 
of the function of speech only. On the contrary, if the 
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intention of the Sitrakara, in the present Sitra, were to 
refer to the total absorption of the organ of speech and 
its functions,-as applying to all the dying persons 
whether ignorant or otherwise, there Soni be no special 
propriety to refer to it again in Siitra 16, in the case of 
the death of the wise persons only. So, what the pre- 
sent Sutra means is that the function of speech comes 
to an end, even when the mind continues to function. 
Besides, this is what we observe. Asa matter of fact, 
nobody is able to observe the speech and its activity as 
merging in the mind. Nor can one infer about this kind 
of merging, as one can about the merging of pots in 
clay ; because speech is not the effect of mind, as the pot 
is of the clay. When however we are concerned with the 
functions only, their origination and merging may not be 
related with their cause. For instance, heat as the func- 
tion of fire comes forth from fuel which is of the nature 
of earth, and is extinguished in water. So, instead of 
taking the word ‘speech’ in its literal meaning as bereft 
of function, we should, as the Sitrakara suggests, take it 
as identical with its functions, and then interpret the 
Siitra as referring to the merging of the function of 
speech in the mind. 


Hd Wl FT Aavag | 2% 


[ Atah—hence; eva—same; ca—and; sarvayi—all; anu— 
after. ] 


And for the same reason all (sense-organs go) after 
(mind). 2 

Though the preceding Sitra specially mentions the 
speech alone as merging in the mind in order to keep 
itself close with the Sruti-passage (Cha. 6, 8, 6), we have 
to understand by parity of reasoning that all the senses 
also merge in the mind in the same manner. In other 
words, the functions of the eye and other organs are 
observed to come to an end, even when the mind is 
functioning. This is borne out by another Sruti-passage 
‘He whose light has vanished is born again, as being 
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endowed with mind, and all the senses merged in it’ (Pr. 
3,9). So, like the function of speech, the functions of 
other organs also follow the mind, or are* merged in it, 
at the time of death. 


 warshraery | (2 ) 
Gar? ATT SAT | 2 


[ Tat—that; manah—mind ; prane—in prana; uttarat—from 
what comes afterwards. | 

That mind (is merged) in prana; (we know this) 
from subsequent (sentence). 3 

If by the merging of speech, we are to understand 
the merging of the functions of speech, are we, in a 
similar way, to understand by the merging of mind, 
about which we learn immediately after in the same 
passage, the merging of the functions of the mind in the 
prana? The purvapeksin holds that it is the merging of 
the mind itself, because in the first place, this is what 
the Sruti-passage literally means; and because, in the 
second place, prana may be considered as the cause of 
the origin of mind. He explains the latter point by 
citing two Sruti-passages: ‘Mind is made up of food (i.e. 
earth); and prana is made up of water’ (Cha. 6, 5, 4); 
‘Water has produced the food, ie., earth’ (Chia. 6, 2, 4); 
hence, he says that mind may be said to be produced 
out of prana, and therefore also merged in prana. 


To this we reply that the merging of the mind in 
prana is with reference to its function, just as the merg- 
ing of the senses in mind is with reference to their 
functions only. We observe this actually in the case of 
persons who are in deep sleep, or are about to die ; mind 
stops functioning even though the prana continues. It 
is impossible to think that the mind itself is merged in 
prana ; for prana is not the cause of the origin of mind. 
Besides, even if the prana is taken to be the cause of 
mind in an indirect manner, as the purvapaksin holds, 
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the mind will be merged in food,' the food in water, and 
the prana also in water. . Nor is there any proof for the 
supposition that mind comes out of prana which, in its 
turn, comes out of water. If, therefore, we remember, 
what we have already said under the preceding Sutra, 
viz., that a thing and its function are identical, we can 
understand by the merging of the mind, the merging of 
the functions of the mind in prana. 


2 qeqasRTy | (8—*a) 
aseaa agarafeea: | 8 


[ Sah—that ( = he); adhyakse—in one who supervises; 
tad—that; upagama-ddibhyah—on account of things like the 
approachment towards and others. | 

That ( viz., the prana is merged) in the supervisor 
(viz., the individual soul) on account of the ‘ approaching 
towards ° and the like (on the part of the pranas with 
reference to the jiva). 4 

It has now been established that a thing which 
does not originate from another cannot merge in it so 
far as its own nature is concerned, but can merge in so 
far as its functions (vrttis) are concerned. Now, 
regarding the merging of prana, there arises the doubt 
whether its function is merged in light, or in the indi- 
vidual soul which acts as the supervisor of the body 
and the senses. The purvapaksin holds that it is merged 
in light, as told by Sruti, and that there is no reason 
why we should assume something else. 

To this the Sitrakara replies that the merging of 
prana occurs in the individual soul, who though intelli- 
gent is bound by the limitations of ignorance, activity, 
and the impressions of former experiences left on the 
mind. For as the Sruti says, ‘ All the pranas go to the 
soul when a man is about to die and when his breathing 


1. Even on the view of the piirvapakgin what we may at the 
most be entitled to hold is that both mind and prdana are the co- 
effects of water. 
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becomes difficult ° (Br. 4, 3, 38); ‘When he departs, the 
five-fold prana departs after him. And when the prana 
departs, all the lower pranas or the senses go after 
him’ (Br. 4, 4, 2). This same passage tells us that the 
‘jiva then becomes endowed with knowledge ’, that is, 
endowed with senses or the lower pranas which are 
the instruments of knowledge. The reason therefore 
for going beyond the literal statement of the Sruti, viz., 
‘ prana merges in the light,’ and for believing that it 
merges in the individual soul, is that the soul alone is 
mainly responsible for the processes like the departure 
beyond the body and so on. 


The Sitrakdra, however, gives an explanation 
regarding the statement ‘ Prana merges in light,’ in the 


next Sutra. 
way Tega ry 


[ Bhitesu—in the elements; tat—that; Sruteh—On account 


of Sruti. | 


( Along with prana, the soul goes ) to the elements; 
thus declares the Sruti. 5 


The Sruti-statement regarding the merging of prana 
in the light is to be construed as the merging of the soul 
coupled with prana in the subtle elements, which, along 
with light involved in it, constitute the seed of the 
gross body. It can be said of a man that he travels 
from Mathura to Pataliputra, even if he travels first from 
Mathura to Srughna, and then from Srughna to Patali- 
putra. Similarly when the prana merges into light, it is 
contradictory to say that it doesso along with the soul 
after merging itself first into the soul itself. 


But how indeed shall we be able to include other 
elements with ‘tejas’ (light) when the latter alone is 
mentioned by Sruti? To this the next Sitra comes 
as a reply. 
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wHaAaaTA fF 1 & 


[Na—not; ekasmin—in one; darsayatah—both of them 
declare; hi—for.] 


( The soul ) does not (reside) in the one (ele- 
ment of fire only ); for this is seen (from both the ques- 
tion and answer ). 

We have already noticed under Sitra 3, 1, 2 why 
and when the water assumes the form of purusa, and 
have come to the conclusion that the new physical body 
which the soul assumes consists of more than one 
element. The subtle elements therefore which envelope 
the soul must also, corresponding to the gross ones, 
more than the ‘ tejas” element. ‘Earth, water, fire, air, 
and akaSa’° are said to be the ‘five imperishable * subtle 
elements, out of which all-these things are produced 
in succession ’ (Manu Smr. 1, 21; Br. 4, 4, 5) 

An objector may say that there is another Sruti-pass- 
age which tells us that both Yajhavalkya and Artabhaga 
have answered the question as to where the soul must 
be residing when all the senses cease to function, by 
saying that it is ‘karma’, and have confirmed their assertion 
by praising it (Br. 3, 2,13). Itis true, no doubt, we 
say in reply, that karma has been described as the abode 
of the jiva ; but it is so described in the context of the 
description of the bondage in the form of the senses 
and their objects which the karma produces for binding 
the jiva. Here, on the other hand, the elements are 
said to be the abode because the object of Sruti is to 
acquaint us with the knowledge of how a new body is 
formed out of them. The praise of karma referred to 
above points out only that the karma of the soul 
happens to be the chief abode ; but this does not exclude 
the fact that the jiva has another abode, viz., the ele- 
ments. There is no contradiction therefore between 
the two Sruti-passages. 


1. These are, of course, to be considered as imperishable 
till the soul is not finally released. 


Vv. E. 23 
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8 AracgraaRarg | (9) 
TAA AaAgMHAA AZINE | 9 


[ Samand—common; ca—and; a—up to; srti—devayana- 
path; upakramat—beginning; amyrtatvam—immortality; ca; 
an-uposya—without having burnt. ] 

( This process of departure of the soul) is common 
(to both the ignorant and the wise ); and (this kind of ) 
immortality ( belongs to him who is wise, but who has ) 
not burned (avidya and other defects). 7 

Now, this departure of the soul and its abiding in 
the subtle elements is applicable, as the pirvapaksin 
thinks, to the ignorant people alone and not to the 
wise, because it explains the occurrence of a new birth 
in the case of the former ; whereas being endowed with 
knowledge and consequently with immortality, the 
latter can never be born again. No doubt, we meet 
with this description of the departure of the soul in 
the context of the Atma-vidya which Uddalaka imparts 
to his son Svetaketu (Cha. 6, 8), but it does not on 
this account, says the purvapaksin, refer to its being a 
constituent part of the vidya. On the contrary, like 
other things, such as hunger, thirst, and sleep which are 
common to all living beings, it is used as an aid to the 
understanding of the subject under discussion. It is, in 
other words, with a view to impress on the mind the 
teaching that ‘the soul is nothing but the Atman, the 
highest deity, in which the light in the dying man be- 
comes merged’, that the departure of the soul is descri- 
bed. But as there is another Sruti which straightway 
denies ‘ the departure of the pranas of him who knows’ 
(Br. 4, 4, 6), it can only be said that the present descrip- 
tion of the departure of the soul belongs to the ignorant 
people. 

To this we reply. The departure of the soul, 
described so far by the merging of speech in mind, of 
mind in prana, and so on, applies equally to both the 
ignorant and the wise without any distinction, till the 
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parting of the ways. The soul of the ignorant takes 
its abode in the subtle elements which go to form the 
seed of the gross body, and being impelled by karma 
migrates' from one body to another; while the soul of 
the wise resorts to the vein which is lit by knowledge 
and is known as the entrance into moksa. 

As however immortality is the result of knowledge 
and does not depend ona change of place, an objector 
may say that it is improper to speak about the souls of 
the wise as taking their abodes in the elements or as 
having a sojourn on some path. Our reply to this is 
that the kind of immortality supposed by the objector is 
only a relative? one, and is available for one who has 
not burnt the defects arising out of avidya, but who, 
on the other hand, wishes to obtain heaven and such 
other worlds, by resorting to saguna upasanas. It is 
with reference to such a wise man that the abidmg of 
the soul in the elements and the journey on the path 
can take place. * 


% MAIS AARWTT | (C—2 2) 
qaISHa: Aareawsatg | < 

[ Tai—that; a—up to; apiteh—of moksa; samsdra; vyapa- 
desat—being indicated. | 

This ( tejas continues to exist ) till moksa; for the 
condition of satnsara is mentioned (by Sruti). 8 

Now, as for the merging of the tejas or light along 
with the soul, the pranas, the senses, and the elements 
in the highest Deity, the piirvapaksin holds that it is 


complete, inasmuch as the Deity or the Brahman is the 
material cause of all. 


1. In the case of the ignorant, the veins or the nadis have 
an opening in the lower regions of the fathers etc., while in 
the case of the wise they have an opening high up in the head 
which leads them to Brahmaloka. 

2. What is known as absolute immortality can take place 
only in the case of one who has realized the nirguna Brahman. 


3. By ‘wise’ is meant here the saguna upasaka. 
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As against this, we hold that the subtle elements 
of fire and so on, which are the support of the organs 
of senses, continue to exist till there comes about the 
final refease from sathsara. Sruti says that some souls 
reappear in the form of ‘embodied, organic beings 
or inorganic matter, according to their past knowledge 
and works’ (Ka. 2, 2, 7). If it be notso, death 
would put an end to all upadhis, and there would be 
a general and complete absorption of all the souls into 
Brahman. Then there would neither be any necessity 
for the study of the Vedanta, nor of any injunction 
to perform a sacrifice for obtaining the heaven or any 
other fruit. But we must remember that nothing short 
of the Brahmanic knowledge will release us from 
the illusory bondage of sathsara. Hence, even though 
Brahman is the ultimate cause in which the elements are 
said to merge at the time of death, they are not comple- 
tely merged, but continue to remain there in the form 
of seed, as they remain during the conditions of sleep 
and the dissolution of the world, only to reappear in 
some form or other. 


ea TAMTIT TANISHA: | % 


[ Saksmam—subile ; prama@natah—as regards size; ca— 
and ; tatha—thus; upalabdheh—on account of being observed. | 

And (the tejas must be) subtle as regards size; for 
it is thus observed. 9 

Sruti tells us that the tejas which, along with other 
subtle elements, is the support of the departing soul, 
passes through the veins. This means that it must be 
subtle in size. And because it is lustrous, ' nothing can 
stop it in its passage. It is on account of these two 
reasons that persons who are by the side of the dying 
man do not see it while it is passing out of the body. 


1. The word in the commentary is ‘Svacchatvat’, and it 
should better be translated as ‘on account of being pure’; 
‘lustrous’ is in keeping with ‘tejas’, while ‘purity’ will fit in 
with the ‘invisible passing out’ of the soul. 
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aATAaATA? | o 


[ Na—not; upamardena—by the destruction; atah—for this 
reason. | 


Hence (it is) not (destroyed) by the destruction (of 
the gross body). 10 

It is on account of its subtle nature that the subtle 
body is not destroyed, even though the gross body is 
destroyed by being burnt, or in some other manner. 


AMAT WITT Gra | 22 


[ Asya—of this; eva—only ; ca—and; wupapatteh—on 
account of proof; esah—this; iisma—warmth. ] 

And on account of proof, the warmth (of the phy- 
sical body is due ) to the same (subtle body). 11 

The warmth we feel by means of touch in the living 
body belongs to the same subtle body. For whena 
man dies, his gross body remains the same in shape, 
size, and general features, but there is left no warmth 
in it. On the other hand, there is warmth, so long as 
the body is living. This shows that warmth is not due 
to the gross body, but due to something else, viz., the 
subtle body which departs from it at the time of death. 


& afararrnmny | (22-22) 
afarateta Fa ANT | 22 


[ Pratisedhat—on account of denial ; its cet—if it be said; 
na—not ; Ssarirat—from the individual soul. | 


If it be said (that the pranas of one who has realized 
the Brahman do not depart from his body) because it 
has beén so denied, it is not so ; for the denial refers to 
(the departure) of the soul (of such a man). 12 

From what has been described as relative immorta- 
lity in the case of one who has not completely burnt 
the defects of avidya, it is clear that the Sutrakara 
believes that in the case of one who has realized absolute 
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immortality there is neither the departure nor the jour- 
ney of the pranas. As the Sruti says ‘the pranas do not 
depart in the case of the man who has no other desire 
except the Atman, whose all the desires are fulfilled and 
-who is (therefore ) without any longing’, (Br. 4, 4, 6). 
This means, in other words, that the pranas do not 
depart from the body of one who has realized the 
nirguna Brahman. 


The latter part of the present Siitra constitutes the 
reply of the purvapaksin. The denial of the departure 
of the pranas, says he, is with reference to the soul and 
not to the body ;for the departure of the pranas from 
the body is a feature common to al]. This is rhe reason 
why the Madhyandins in their reading of the text, use 
the ablative case and not the usual genetive case of the 
person under discussion. The sentence, ‘His pranas do 
not depart’, does not give us any definite knowledge 
whether they do not depart from the body or from the 
soul ; but the sentence, ‘Pranas do not depart from him’ 
excludes the impossibility of their departure from the 
body, and shows that they do not depart from his soul. 
The subject-matter of the passage under discussion is 
also the soul, the enjoyer of heavenly pleasure or bliss, 
and not the body. What the passage therefore means 
is that the pranas do not depart from the soul, when 
the latter, in its turn, depart; that is, they remain with 
the soul. In other words, when a man dies, the soul 
departs from the body, along with the pranas. 


: To this the next Sutra comes as a reply. 


wqEy AHINTT | 22 


[ Spastah—clear ;-hi—for ; ekesam—of some. ] 

(The above view is wrong) ; for according to some, 
(the Sepatiuce of the pranas from the body) is clearly 
(denied). 13 

The purvapaksin is wrong in his statement that the 
denial of the departure of the pranas refers not to the 
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body but to the soul. For certain Sruti-passages clearly 
indicate the denial of their departure from the body. To 
a question asked by Artabhaga, Yajfiavalkya replies that 
the pranas do not depart from the body, when such a 
man dies ; on the contrary, they are dissolved in the body 
itself. And it is in confirmation of this truth that it is 
further said that the body therefore becomes swollen and 
inflated (Br. 3, 2, 11). The ablative case (tasmat) used 
by the Madhyandins no doubt indicates the soul as the 
chief subject-matter ; but on account of the close connec- 
tion of the soul and the body, it may. be assumed in a 
secondary way that they are identical, and as such, the 
word ‘tasmat’ which means ‘from him’, will be taken to 
mean ‘from the body’. Otherwise the condition of being 
swollen etc, will not at all be applicable to the soul. So 
we must fit in the Madhyandina recension of the passage 
under discussion with the Kanva recension of the same 
which uses the genetive case, and which means therefcre 
the denial of the departure of the pranas from the body. 

Moreover in the same Upanisad elsewhere (Br. 4, 4, 
2), we read first about the departure of the soul either 
through the eye or the skull, and then about the depar- 
ture of the chief and the lower pranas after it. And 
after we are told that this departure and the migration 
of the soul occurs in the case of ignorant men, we are 
also told as to what happens in the case of those who 
are wise and have no desires (Br. 4, 4, 6). Now if the 
intention of Sruti were to inform us of a similar depar- 
ture inthe case of the wise also, there would be no 
meaning in making specific distinction between the igno- 
rant and the wise. The above passage therefore must 
be construed as meaning that the departure and journey 
of the pranas have reference to the ignorant and not 
to the wise. Besides, how will the departure and the 
journey of the soul or of the pranas will at all apply 
to him who has become united with the omnipresent 
Brahman, and whose desires and actions have become 
completely extinct? ‘He realizes the Brahman even 
while the body is living’ (Br. 4, 4, 7). 
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waa Tl Le 
And Smrti says so. 14 


That there can be neither the departure nor the 
journey of the soul or the pranas in the case of the wise y 
is also written in the Mahabharata. ‘Even the gods be- 
come bewildered’, we are told, ‘when they try to find 
out the path of him who has no path,* who has become 
the Self of all beings, who sees all beings as his own 
self’. No doubt, there is the story of Suka, the son of 
Vyasa, who is said to have gone to the region of the 
sun with a view to have final release, and yet answered 
back the calls of his father who was going behind him. 
We need not however construe his story as telling us 
about the departure of the soul or the pranas in the case 
of one who has realized the Brahman. It indicates, on 
the other hand, the giving up of the body by Suka in a 
particular place, by means of his yogic powers. And 
this appears to be correct because Suka is described as 
moving through space more rapidly than wind and as 
making his powers known to all. Nay, he was seen by 
all ; and how else can any one be seen unless he has assu- 
med some kind of body? But he who knows Brahman 
can neither be said to move nor depart. In Sitra 7 of 
the next pada, we shall have again an occasion to discuss 
the Sruti-passages concerning the departure of pranas. 


9 aatfeaatranwry | ( 24 ) 
aft Gt Tat ate | 2% 


[ Tani—those ; pare—in the Brahman; tathad—in the same 
manner; hi—for; aha—is said. ] 

Those (elements and sense-organs are merged) in the 
Brahman; for (Sruti) says so, 15 
Ne 

1. By the ‘wise’ are here meant those who have realized 
the Brahman and have therefore no other desires to be fulfilled. 

2. The knower of the Brahman goes beyond both the 
paths, which are known as the path of the Gods and the path of 
the fathers. 
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As for the absorption of the sense-organs and the 
elements in the case of a person who has realized the 
Brahman, we say that they are absorbed in the Brahman 
only. For, as the Sruti tells us, ‘The sixteen parts 
(kalas)' of the spectator approach the person and are 
absorbed in him’ (Pra. 6, 5). No doubt, another Sruti 
speaks of the absorption of the fifteen parts* in the 
elements themselves (Mu. 3, 2,7). But this, we say, is 
the ordinary view of the matter; the parts of the body 
come out of the elements of earth and others, and so 
merge back into them. But the former passage tells us 
that the parts of the person who has realized the Brah- 
man also become Brahman. They are merged in the 
elements, and then are further merged along with the 
elements in Brahman. 


Hence there is no contradiction. 


é afar | ( 2& ) 
afar Taatq | 2 


[| A-vibhdgah—non-difference ; vacanadt—on account of 
saying. ] 

Cor plete (is the absorption of the kalas in Brahman) 
for (Sruti) says so. 16 

The Siitrakara hereby removes the doubt regarding 
the possibility of there remaining something as a poten- 
tial energy even after the parts are merged, as in the case 
of ordinary men, by asserting emphatically that in the 
case of one who has realized the Brahman, the merging 
is absolutely complete. As the Sruti says, ‘Even the 
names and forms of the parts are dissolved; there re- 
mains only the Purusa; he becomes without varts and 
immortal’ (Pra. 6, 5). It stands to reason also that once 


1. The sixteen kalas are ; the five elements, senses, mind, 
prana, faith, food, valour, penance, mantra, action, loka, and 
name. 

2. If mind and prana are counted together as one kala, 
there would be only fifteen kalas. 
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the parts which are due to avidya are dissolved by 
vidya, there remains no trace of them. They become 
absolutely one with Brahman. 


® aatatshrnuy | (219) 
Wasted anda Prararealasanes- 
gealaalara aatazela: Tatra | 20 


[ Tat—that; okah—house; agra—end; jvalanam—illumina- 
tion; tat; prakdsita—illumined; dwara—door; vidya; samar- 
thyat—on account of power; tat; sesa—a part; gati—way; anu- 
smyti—meditation ; yogat—due to; ca—and; harda—one living 
in the heart ; anugrhitah—is favoured ; sata—hundred ; adhikaya 
—by more than. | 


The end of the abode (of the heart in the case of 
both the wise and the ignorant) being lighted up, the 
door (of the departure of the soul) is illumined thereby ; 
owing to power of knowledge and meditation on the 
way (of. departure) which isa part (of that knowledge, 
the wise man) is favoured by him (i.e. Brahman) who is 
in the heart, and (departs) by the one (vein) which 
exceeds a hundred, (and is located in the skull), 17 

After having incidentally said what he had to say 
regarding the nirguna vidya, the Sitrakara resumes the 
discussion about the saguna one from where it was left, 
viz., the departure of the soul upto the beginning of the 
ways. The present Sutra describes how the soul enters 
on the way. The soul first comes ‘to stay in the heart, 
after having taken within him the powers of the sense- 
organs’; and then, when a ‘point in the heart is lighted 
up, and the soul is guided by this light, it departs either 
through the eye or through a hole in the skull, or through 
any other part of the body’ (Br. 4, 4, 1-2). Now, as 
no special difference is pointed out, it may appear at 
the outset that the wise and the ignorant depart in the 
same way. But the Sitrakdra points out against this 
that, though the door of the departure is equally illumi- 
ned by the light in the heart in both the cases, the 
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difference between the two is that, whereas, as the result 
of his knowledge, the wise departs through the skull, the 
ignorant departs from some other place. For if the wise 
also were to depart from any other place, not only will 
his knowledge be of no use to him, but superior places 
like heaven will also be denied to him. It will be pro- 
per, on the other hand, to expect that being benefitted 
by his meditation on the way itself which will lead the 
soul through the vein in the skull, the soul of the wise 
man should actually travel by that way after death. 
Besides, as the result of his excellent meditation on the 
Brahman in his heart, the wise man is favoured by the 
Brahman ; and then, being in nature like unto,Brahman,. 
he ascends to the hundred and the first vein and passes 
through the skull. The souls of other men, on the other 
hand, pass out through other veins. As the Sruti says, 
‘Out of the hundred and one veins proceeding from the 
heart, the one that leads up through the skull takes a 
man to immortality; the others that are spread in differ- 
ent directions’ bring a man back to sathsara (Chi. 8, 6, 6). 


Qo weatyRUTT | ( ¢-28 ) 
TAFTTATL | LS - 
[ Rasmi—ray ;: anusdri—one which follows ]. 


(Whether one dies. during day or night, the soul 
follows the ray). 18 


In a chapter of the Chandogyopanisad (&, 1, 1) we 
are told about the Dahara-vidya, or of the city of Brah- 
man in the small room within the heart; subsequent to 
this, we are told about how the veins and the rays 
of the sun are connected with each other (8, 6,1); 
subsequent to this, again, we are told that the soul de- 
parts at the time of death by means of these very rays 
(8, 6, 5); and finally, subsequent to this, again, (8, 6, 5) 
we are told that it attains immortality when it rises by 
the vein reaching up in the skull. This means that when 
the soul departs through the hundred and first vein, it 
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departs by following the rays. But one may think that 
inasmuch as the rays are absent by night, this sort of 
departure by following the rays may be possible only in 
the case of the man who dies by day. But as there is no 
specific Sruti statement in this respect the Sutra asserts 
that the following of the rays is equally possible in both 
the cases, that is, whether the upasaka of the saguna 
vidya dies during day or night. 


fafa: af Faq Gages arasenacategata Tl 88 


[ Nisi—at night ; na; iti cet—if it be said ; na; sambandha- 
sya—of connection; yavat—so long; deha—body; bhavitvat— 
on account of existence; dargayati—shows ; ca. ] 


If it be said that (the soul) does not (follow the 
rays) during night, it is not so, on account of the exis- 
tence of the connection (of the veins and the rays) till 
there is the body. (Sruti) also declares so. 19 

It will be wrong to suggest that the soul of that 
person only who dies during the day follows the rays, 
and not that of a person who dies during night ; for the 
connection of the veins and the rays is not broken by 
night, but lasts throughout the day and night so long as 
the body exists; ‘Spreading out of the sun, the rays 
enter into the veins; and spreading out of the veins 
they enter back into the sun’ (Cha. 8, 6, 2). That the 
rays of the sun exist during the-summer night is clear 
from the atmospheric warmth. They do not make their 
presence felt during the nights of the cold season, and 
appear as nonexisting, because they are few in number. 
This is what also occurs during. the days of the cold 
season, on account of the rays being hindered by the 
cloud. So it will be correct to say with the Sruti that 
*the sun makes the day by night’. 

Besides, if the soul of a person who dies at night 
were to rise upwards without the help of the rays, the 
Sruti statement, ‘He departs by the rays’ (Cha. 8, 6, 6) 
will have no meaning. Nor have we any authority of 
Sruti to restrict this statement only with the upward 
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departure of persons who die during day, so that we may 
say that those who die by night rise upwards even with- 
out the aid of the rays. And if perchance the wise man 
also were to die by night, he would be prevented from 
going upwards, as if he has committed a fault. Know- 
ledge, in this case, may appear to be not necessarily 
connected with its otherwise declared fruit of leading up 
the soul to immortality. And if knowledge is not 
thought to be dependable, nobody would ever try to 
have it. To get out of these difficulties, if one were to 
say that the soul may wait till day-break in order to 
follow the rays, we have to note that this also may not 
be possible, if in the meantime, the dead body is burnt, 
and if along with it the veins also are burnt, so that 
there would be no connection of the veins and the rays. 
But, on the view which we hold, viz., that the soul fol- 
lows the rays by night as well as by day, there is no 
need of waiting till day-break, in case a person dies by 
night. Sruti tells us that the soul takes as short a time 
to reach the sphere of the sun by following the rays, as 
the mind takes it in reaching there (Cha. 8, 6, 5). 


22 afanraayaengy | ( 20-82 ) 
qaaaasty ater | Xo 


[ Atah—hence; ca—and; ayane—in the going; api—even; 
daksine—in the south. ] 

And for the same reason (the soul follows the rays) 
even when (a person dies) during the southern journey 
of the sun. 20 

As the soul need not wait till day-break, even so 
we say by parity of reasoning that the soul of the wise 
person who dies during the southern journey of the sun 
(daksinayana) need not wait for the fruition of vidya till 
the sun begins to move towards north (uttarayana). 
There is no knowing when death will come; but igno- 
rant people wrongly believe that uttarayana is an excel- 
lent period for dying. No doubt Bhisma is known to 
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have waited for his death till uttarrayana; but, in the 
first place, this only shows his regard for the customary 
belief of his time ; and secondly, he could prove thereby 
that he had got by the grace of his father the power of 
choosing the time of his own death. As for the mean- 
ing of the Sruti-statement (Cha. 4, 15, 5) ‘they go from 
the bright half of the month to the six months of the 
uttarayana’, we shall explain under Siitra 4,3, 4. But so 
far as the Smrti-statement (B. G. 8, 23) regarding the 
times of death which determine the return or otherwise 
of the yogins is concerned, the next Sutra comes as an 
explanation. 


ath: af a equa kara Ta | 22 


[ Yoginah—of the yogin; prati—towards;, ca—and; smar- 
yate—says the Smrti; smarte—having the view of Smrti; ca; 
ete—these two. | 


The reference to the times of death is with reference 
to yogins, and both (Samkhya and Yoga) are Smrtis 
(only). 21 


The rule regarding the proper time of death such 
as ‘fine day, bright half of the month’, and so on, applies 
to the yogins mentioned in Smrtis, and not to the upasa- 
kas mentioned in Sruti. The Yoga and the Samkhya as 
mentioned in the Smrti, viz., the Bhagavadgita, are 
different' from the meditation and the knowledge men- 
tioned in Sruti; and so the decision regarding the pro- 
Ber time of death which Smrti has taken is not applica- 

le in the case of the saguna upasaka, as mentioned in 
Sruti, It may be pointed out that along with the rule 
regarding the proper time of death, the Bhagavadgita 
mentions in the same passage the two paths, the deva- 
yana and the pitrayana (B. G. 8,24 and 25). But it 


1. Yoga means disinterested action (B. G. 6, 1); Samkhya 
or knowledge means to experience that action is being done by 
‘body and the senses and not by the Atman (B.G.5,9). Both 
these are different from upasanas, e.g. that on the Daharakifa. 
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must be remembered that our refutation concerns only 
the aspect of the time of death which is promised to be 
told just inthe previous verse, and which alone con- 
stitutes the point of contradiction between the Smrti 
and Sruti. Of course, the contradiction too can be 
resolved if we interpret the words ‘fire’ etc. in the Smrti 
as divinities leading the departed souls,—an explanation 
which we shall find under Sitra 4,3, 4, with reference 
to similar words in Sruti (Cha. 4, 15, 5). 


ADHYAYA FOURTH 
PApA THIRD. 


2 aiaeraaneny | (2) 
aparear aah: 1 2 


[ Arcth—flame; ddina—beginning with; tat—that; pra- 
thiteh—being well-known. | 

(Whoever desires to go to Brahmaloka by means of 
upasana) goes by (the way of) fire; for (the way ) is 
well-known).. 1 

We have shown so far chat the departure of the 
soul from the body in the case of both the saguna upa- 
saka and the unwise, is the same till the beginning of the 
way. Now, so far as this way of the upasaka is con- 
cerned, it appears that it may not be one but more than 
one. It is described as one where the rays pass through 
the veins (Cha. 8, 6,5); or as one which goes from 
‘light to the day” (Cha. 5,10,1); or as that which 
leads one ‘on the path of gods to the abode of Indra * 
(Kau. 1, 3); or as that which ‘leads to vayu’” (Br. 5, 
10, 1); or as that which makes a man ‘free from pass- 
ions and guides him through the gate of the sun’ (Mu. 
1, 2,11). The pirvapaksin maintains that the ways 
are different, because, in the first place, they are men- 
tioned in different places ; secondly, they form the parts 
of different upasanas. Thirdly, the emphatic statement 
that declares the rising of the soul by the way of the 
rays will be contradicted, if we expected the fire and 
others as mere stages in it ; the way of the rays, in other 
words, is a way different from others. And so lastly, 
the statement, which mentions the speed of the mind as 
the speed in which the soul travels to the region of the 
sun, must have been made with reference to one way 
only as distinguished from other ways. All this shows 
that the ways are different. 
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To this we reply that whoever wishes to realize 
the Brahman by means of upasanas must necessarily go 
by the path which begins with fire. For it is this path 
which is well-known to all who possess the knowledge 
of the upasanas. Even in the chapter which deals with 
the vidya of the five fires, we read how the other. upa- 
askas also in the forest who meditate on the truth with 
faith attain to the road which begins with fire (Br. 6, 
2,15). The question is not whether this road leading 
to Brahmaloka is to be assumed where it is not men- 
tioned; it is to determine that this is the only road 
the stages or the stations on which, or the attributes 
of which, are mentioned in parts in different passages. 
The determination that the road is one only can be 
arrived at by recognizing that some of the stages men- 
tioned in many places are to be found among the stages 
which are mentioned in the path of fire. What we have 
to do is to combine the several stages mentioned in 
several places as constituting one road, just as the parti- 
culars of one upasana are combined with other parti- 
culars of the same upasana which are mentioned else- 
where. So long as, therefore, the destination is one, viz., 
the Brahmaloka, and so long as some part of the same 
road is recognized in all the places, we can conclude 
that it is one and the same cad We see this illustra- 
ted in the following Sruti-passages: ‘They live in that 
Brahmaloka for as many excellent years as the Brahma- 
deva lives’ (Br. 6, 2, 15); ‘He lives there for innume- 
rable years’ (Br. 5,10,1); ‘Whatever greatness or 
victory belongs to Hiranyagarbha, he obtains that ° ( Kau. 
1, 7); ‘ Whoever meditates on Brahman by remaining 
celibate, attains the Brahmaloka (Cha. 8, 4, 3)”. 

As for the argument of the purvapaksin that the 
emphatic statement that the way is constituted by the- 
rays will have no meaning if it is held that the way is 
constituted by fire and other stages, we have to remark 
that the statement only means that the rays also consti- 
tute an essential stage on the road. Neither can it be 
said that the statement is intended to exclude the stages 


V. E, 24 
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of fice and so on. Similarly, the statement regarding 
the speed with which the soul is said to travel, refers to 
a particular destination, viz., the Brahmaloka; and so it 
simply means that the time taken to reach Brahmaloka 
is far less than would be required to go anywhere else. 
Besides, when Sruti mentions a third inferior way for 
those who miss the two ways (Cha. 5,10, 8), it is 
clear that there are only two ways which lead up, viz., 
the way of the fathers, and the way of the gods. This 
means, in other words, that there is only one way 
of the gods; and so what Sruti intends to point out is 
that fire and so on are the stages on that road, though 
it may happen that in certain places, only a small num- 
ber of the; stages might have been mentioned. But, as 
said above, the various stages can be brought in con- 
formity with each other and shown to be the stages of 
one and the same path. 


R areata | (8) 
qgAeqaraataaneary |X 


[ Vayum—to wind ; abdat—from the year ; a-visesa-visesa- 
bhya@m—on account of absence of specification and the presence 
of st. | 

On account of the absence of specification and pre- 
sence of it, (the soul is said to go) from the year to the 
wind. 2 . 

The Sutrakara establishes now the relative position 
of the various stages on the road. In the Kausitaki 
Upanisad, we read the account of the road without any 
specification regarding the succession of stages as follows ; 
‘Having come on the path of gods he comes to the abo- 
des of Agni, Vayu, Varuna, Indra, Prajapati, and 
Brahmadeva’ (1, 3). In this, there is the mention 
of Agni, which is the same as the ‘arcir’ or the light. 
So, corresponding to the ‘arcir-marga’ in the Chandogyo- 
panisad (4, 15, 5), there will be no difficulty in finding 
out the place for Agni. But as there is no mention of 
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Vayu in the arcir-marga, the question arises as to where 
we are to locate it. 

Now the arcir-marga as mentioned in the Chandogya 
is: ‘From light to day, from day to the bright half of 
the month, from this to the six months during which the 
sun moves to the north, from this to the year, from year 
to the sun, from sun to the moon, and from moon to 
lightning’. But as there is no mention of Vayu, we have 
to find a place for it, by taking into consideration what 
other passages have to say about it with or without any 
specification. The Kausitaki Upanisad, for instance, 
simply mentions the approach to the abodes of Vayu 
and other deities as facts only, and makes no reference 
to any specific order of succession. But the Brhadaranyaka 
(5,10,1) mentions specifically that when the soul 
reaches Vayu, the latter makes a wheel-like hole for it 
to pass on to Aditya (sun). So we determine the place 
for Vayu as being between the year (Sathvatsara) and 
the Aditya, and not after Agni, as the Kausitaki Upa- 
nisad may wrongly be taken to suggest. 

A further consideration of what the Vajasaneyins 
say, viz., ‘From menths to the abode of gods, and from 
it to Aditya’ (Br. 6, 2, 15), coupled with the statement 
above from the same Upanisad will enable us to say that 
the soul goes from the abode of gods to Vayu and from 
Vayu to Aditya. Comparing the Brhadaranyaka with 
the Chandogya, we find that whereas in the first there 
is no mention of the sathvatsara, in the second there is 
no mention of the devaloka. But as both the Upanisads 
are authoritative, we have to insert what is lacking in 
each one of them. But here also we have to note that 
as sathvatsara (year) is related to the months, we have 
that stage earlier than the stage of devaloka. So the 
complete order is: from months to year, from year to 
the abode of gods, from this abode to Vayu, and from 
Vayu to Aditya. 
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2 aleqhramng | (2) 
afeaish aem: Gra | 3 


[ Tadgitah—of lightning ; adhi—beyond ; Varunah—the god 

of vain; sambatidhat—on account of connection. | 

On account of connection (between the two) Varu- 
na (is to be placed) beyond lightning. 3 

As the arcir-marga of the Chandogyopanisad men- 
tions moon and lightning beyond Aditya, and as the 
Kausitaki mentions Varunaloka, we have to place Varu- 
na beyond lightning. Besides, there is a connection 
between the two. Rain comes down, when within the 
thundering clouds there first occurs the dance of lightn- 
ings (Cha. 7, 11,1). Similarly, Indra and Prajapati men- 
tioned in the Kausitaki-passage, must also be placed 
beyond Varuna, inasmuch as like Varuna they also appear 
to be additions and are not given any particular place 
. in the arcir-marga. 


2 aang | (8-8) 
atfaatentedtentta | 8 


[ Ativahikah—those who conduct ; tat—that; lingdt—on ac- 
count of sign. | 

On account of this being indicated, (these are) the 
conductors. 4 : 

Let us now think about the nature of the various 
things such as the light and so on, Just as a traveller 
wishing to reach a town is told that he would meet on 
his way first, a hill, then a banian-tree, then a river, and 
then a village, and just as he becomes convinced that 
the way is correct when he meets them all one after 
another, even so it may mean that we are to understand 
that the light and so on are the marks on the way. Or, 
because the word ‘loka’ which means place of enjoy- 
ment is afixed to the words ‘ Agni’, (Kau. 1,3), ‘men’, 
‘fathers’, and ‘gods’ (Br. 1,5,16), it may mean thereby that 
it is either a world of men, or of fathers, or of gods. 
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Or, because as the Satapatha-Brahmana tells us, it 
indicates ‘the worlds of day and night to which men are 
attached’ (10, 2, 6, 8), are we to understand that light 
and so on are places of enjoyment on the arcir-marga, 
or the path of gods? In any case, according to the 
purvapaksin, they cannot be considered as conductors or 
guides to the travellers on the way, because they do not 
possess intelligence. 

To this we reply that the light and so on are guides 
to the travelling souls. For when the souls reach the 
lightning we are told that a non-human person comes 
there to lead them on to Brahman. This means, by 
implication, that the guides which lead the souls upto 
lightning are human beings. Otherwise there would be 
no meaning in using the word ‘amanava’ (non-human) 
with reference to the guide at the stage of lightning. 
The word ‘amanava’ is useful to posit the existence of 
not only guides before the soul ccmes to lightning, but 
also to posit the humanity of those guides. But the 
objection comes that mere indication is no proof of any- 
thing. To this the next Siitra comes as a reply. 


TAISATA TAA +14 

[ Ubhaya—both; vydmohat—on account of infatuation ; tat— 
that; siddheh—being established. ] 

On account of both (the way and the travellers on 
the way) being non-discerning it is proved that (light 
and other things are the guides). 5 

As neither the things like light and so on which 
take up the way, nor the souls in which the senses have 
been collected together on account of their being separa- 
ted from the body, are discerning and free, it is proper 
to expect that like drunken and senseless people they 
are guided by intelligent deities of light and so on. 
Light and other things cannot be taken as mere station- 
ary marks on the way which may enable the soul of the 
man who dies by night to reach the day. Besides, we 
have already seen under Sitra 4, 2, 19, that the soul does 
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not wait till the break of the day. Viewed however 
under the aspect of gods, light and so on assume a per- 
manent and intelligent nature; and then the language 
‘light leading to day’, ‘ the day to the bright half of the 
month’, and so on, is not only useful to make us aware 
of the causal sequence, but also looks natural, as if it is 
an instruction to a man to go to Balavarman first, to 
Jayasimha afterwards, and to Krsnagupta, last of all. 


If we now compare the beginning and the end of the 
passage in which the devayana or the arcir-marga is 
described (Cha. 5, 10, 1-2), we shall find that whereas in 
the beginning the souls are said to approach the light, 
in the end they are said to be led by a super-human 
guide to Brahman. From this also we find that the same 
relation, which holds good in the end of the passage 
between the soul and the guide, holds good even at the 
beginning. And further, though the souls cannot be 
said to enjoy on the way, inasmuch as the organs are all 
collected together, the various regions such as Agniloka, 
Vayuloka, etc., can very well be mentioned as places of 
enjoyment for the persons who have already gone there 
and lived as residents of those places. In view of this, 
therefore, Agni and Vayu can be said to be the guides 
who lead the souls to their own regions. 

But how can Varuna, Indra, and Prajapati, it may 
be asked, be considered as the guides, since they are 
placed beyond lightning, and since Sruti tells us that 
beyond the lightning, there comes a non-human being 
who conducts the souls till the Brahmaloka is reached? 
To this the next Sitra comes as a reply. 


agaaa dada? | § 
L~) 
[ Vaidyutena—by one residing in the lightning ; eva—only ; 
tatah—from there; tat—that; Sruteh—of Sruti. ] 
As the Sruti states (the souls are led) by him only 
who resides in the lightning. 6 
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The non-human person who is referred to as coming 
immediately after the lightning and as leading the soul 
unto Brahmaloka (Br. 6, 2, 15) after leading them first 
through the regions of Varuna and others, is not only 
not prevented from doing so, but is also helped, on the 
contrary, in his mission by Varuna and other deities. It 
is in this indirect manner that Varuna and others can 
be said to be responsible for leading the souis unto 
Brahmaloka. So it follows that the ‘arcir’ and the other 
things following it are to be considered as the guides of 
the souls after death. 


% wrath | (9-82) 
Bl MERA TATA 19 

[| Karyam—effect; Badarth—person so named; asya—of this; 
gati—movement ; upapatteh—being possible. | 

Badari (holds that the souls are led) to the effect 
(viz., the Brahmaloka); for the movement (towards it) is 
possible. 7 

Now that Brahman may mean either the saguna or 
the nirguna aspect of it, there arises the doubt whether 
the person in the lightning leads the souls to the one or 
to the other of them. As Badari says, it is to the lower, 
saguna Brahman, which is the effect of the other, that 
the souls are being led; for it is this kind of Brahman 
which can be considered as having a particular location, 
and as a destination towards which movement is possible. 
But with reference to the highest Brahman, on the other 
hand, which is omnipresent and is the inner self of all, it 
will be impossible to conceive the idea of someone going 
towards it, as if it is a destination to be reached by 


actual movement. 
faafiacata | < 


And on account of (the Brahman) being qualified 
(it is this to which the souls are led). 8 

That it is the saguna Brahman to which the souls 
are led is also clear from another Sruti-passage which 
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tells us that they ‘live in the worlds of Brahman’ for 
innumerable years (Br. 6, 2, 15). The meaning of the 
word ‘ loka” (world) as the place of enjoyment and its 
use in the plural show us clearly that it is not the 
higher but the lower Brahman that is meant to be the 
place where going is possible, and as the being which is 
capable cf abiding through its different conditions. No 
doubt, the word ‘loka’ is sometimes used to refer to 
the highest Brahman, as in ‘Brahman alone is this world, 
O king’ (Br. 4, 4, 23); but it is only in the secondary 
sense that it isso used. Besides, the language, namely, 
something being the abode and some one residing in it, 
cannot be used with reference to the highest Brahman. 
We therefore conclude that it is the lower Brahman to 
which the souls are being led by the person in the 
lightning. 

But in view of what was already proved under 
Siitra 1, 1, 3, viz., that the highest Brahman alone is the 
cause of the origination, subsistence and the decay of 
this world, one may say that the word Brahman cannot 
be truly speaking applied to the lower Brahman at all. 
And therefore, he may say that the Sruti-passage (Cha. 
4, 15, 5) which tells us that the souls are led to the 
Brahman means that they are led to the highest, nirguna 
Brahman only. To this the Sitrakara replies in the 
next Sitra. 


aritard qaqa: 1S 


[| Samipyat—on account of proximity; tu—but; tat—that; 
vyapadesah—indication. } 

But on account of proximity (to the highest Brah- 
man), it is designated as that (viz., the lower Brahman). 9 

There is nothing unreasonable if the word Brahman 
is applied to the lower or saguna aspect of it; for the 
saguna and the nirguna are proximate to each other. 
Besides, what is known as saguna is nothing but the 
nirguna Brahman as conceived under the adjuncts of 
mind and intellect, and as an object of worship. 
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But, one may still say that if by Brahman we are to 
understand the lower Brahman, the souls which are led 
to it must be thought of as making a return journey to 
the mortal world. For nothing but the highest Brahman 
can ensure permanence to them. And yet, the returning 
of the souls is contradictory to what we are taught by 
Sruti: ‘Those who proceed on the path of the gods do 
not return to satnsara’ (Cha. 4, 15,5); ‘They have no 
rebirth’ (Br. 6, 2, 15); ‘Rising up by the hundred and 
first vein, he reaches immortality * (Ka. 2, 3, 16). 


To this we reply. 


Balaa TesTaT ald: Walwatatd | Xe 


[ Karya—effect; atyaye—in dissolution; tat—that; adhya- 
ksena—by one who rules ; saha—with ; atah—from this; param- 
to the highest ; abhidhanat—being told. | 


During the dissolution of the effect (viz., the world 
of the lower Brahman, the souls) along with the ruler of 
that (world, realize the Brahman) which is higher than 
that ; this is told (by Sruti). 10 

When the Brahmaloka also becomes reabsorbed in 
the highcst, pure abcde of Visnu, (that is, the Brahman), 
all the souls who might have arrived till then in Brah- 
maloka become endowed with the knowledge of the 
real, and attain final release along with the Hiranya- 
garbha, the ruler of that world. This is what is known 
as krama-mukti or the release by successive steps, after 
which of course, there is no return. But in any case, 
actual movement of the souls, as we have already seen 
under Sitra 4, 3, 7,is not possible with reference to 
the highest Brahman. 


THAT | 22 


And onaccount of Smrti. 11 

Smrti also agrees with the view that all the souls 
along with the Hiranyagarbha merge during final disso- 
lution in the highest Brahman only. This means that 
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the actual movement of the souls is only upto the region 
of the lower Brahman. This is what the Sutrakara has 
proved in Sutras, 7 to 11. As for the corresponding 
purvapaksa of this conclusion, it shall be told in Sutras 


12 to 14. 
We SaaS 1 LR 


[ Param—the highest; Jaiminih—the person so named ; 
mukhyatvat-on account of its being the chief thing. | 

As (Brahman is to be understood) in its principal 
meaning, Jaimini (thinks that the souls are led ) to the 
highest Brahman. 12 

As Brahman means in the primary and the secondary 
sense, both the higher and the lower Brahman, Jaimini 
holds that wherever possible the primary meaning 
should first be taken into consideration, and that there- 
fore the Sruti-passage (Cha, 4, 15,5), ‘ The souls are 
led to Brahman,’ must be construed as meaning that 
they are led to the highest Brahman. 


qaara | 23 


And because Sruti (says so). 13 

Besides, the immortality which is said to be obtained 
by the soul, after rising up by the hundred and first vein 
(Chi. 8, 6, 6), is possible only when the realization of 
the highest Brahman is achieved, and not when the 
lower Brahman or the Brahmaloka is approached. For, 
the latter being an effect of the highest Brahman is peri- 
shable. ‘It is little, it is mortal ; for it is seen as some- 
thing different from the Atman’ (Cha. 7, 24, 1). 
Besides, the Kathopanisad which also speaks of the going 
up of the soul to Brahman, shows us that the topic 
under discussion is of the highest Brahman only (1, 2,14) 
and not of any other thing. 


aa Bla afararaara: | ke 


[Na—not; ca—and ; karye—in the effect; pratipatii— 
achievement ; abhisatidhih—intention. | 
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Moreover, the desire which the soul may cherish 
at the time of death, viz., that of ‘ reaching the assembly- 
hall of Prajapati’, is not to be taken as referring to the 
lower Brahman which is mentioned in the immediately 
preceding sentence of the same passage (Cha. 8, 14,1) 
as the chief subject-matter. It is ‘that in which the 
names and forms are contained” (Cha. 8, 14, 1), that 
which is the ‘ Atman of all, who is named as ‘ yaSas” or 
glory, and like unto whom there is none’ (Sve. 4, 19). 
The same is told with reference to Dahara-vidya. The 
golden-hall built by Brahmadeva in the city of Brahman, 
and known as Aparajita is to be reached by going over 
there (Cha. 8, 5,3). 

So much then from Sitra 12 constitutes the purva- 
paksa, the siddhanta standpoint being already put forth 
from Siitra '7 to 11. We say so because that which is 
stated in the purvapaksa is capable cf being disproved 
by what is said in the siddhanta, and not vice versa. 
If, on the contrary, we were to reverse the position and 
treat what is told in Sittras '7 to 11 as the plrvapaksa, 
in keeping with the general custom that the purvapaksa 
is mentioned first and the siddhanta afterwards, we 
would be taking the primary sense of the word 
‘Brahman’ as nirguna Brahman, in a context where we 
cannot legitimately take it at all. The going of the soul 
referred to in the Dahara-vidya, in the context of the know-. 
ledge of the nirguna Brahman, is not for the purpose of 
establishing this going with reference to nirguna Brah- 
man, but is for the purpose of eulogizing the knowledge. 
of the nirguna Brahman itself. It is to eulogize, in other 
words, the greatness and the immediacy of the final 
release which comes as a fruit of the knowledge of 
nirguna Brahman, that this movement of the soul, which 
though irrelevant from the view-point of this knowledge, 
is mentioned in its context. As a matter of fact, the 
movement has its relevancy with reference to the know- 
ledge of the lower or saguna Brahman. This is analo- 
gous to the reference of the other hundred veins, the 
passage of the soul through which causes transmigration 
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only, in the otherwise irrelevant context of the hundred 
and first vein, the passage through which causes the soul 
to reach the Brahmaloka. Besides, the sentence referring 
to the entrance in the hall of Prajapati can be separated 
from the previous sentence, which tells us that nirguna 
Brahman is the illuminator and the repository of names 
and forms, and can be construed as referring to the attain- 
ment of saguna Brahman or Brahmaloka. And though it 
is true that the lower Brahman cannot be said to be the 
self of all, yet like an arthavada sentence which is used 
for the purpose of eulogizing some thing, it may be 
spoken of as the self of all, in the same way in which 
it can be spok2n as the ‘ deer of all, and as the possessor 
of all desires’ (Cha. 3, 14,2). It follows therefore 
that all the passages which speak about the movement 
of the soul refer to the lower Brahman only. 

As against this, in view of the general practice, 
those who think that the former set of the Sitras, viz. 
from 7 to 11 constitutes the piirvapaksa, are of opinion 
that the movement of the soul is with reference to 
the highest, nirguna Brahman. But this is impossible, 
because Brahman being omnipresent, and the inner self 
of all (Br. 3, 4,1 ; Mu.,2, 2,11 ), can hardly be said to be 
the destination towards which the soul moves. How is 
movement possible with reference to Brahman which is 
already reached, and is not different from the soul (Cha. 
7, 25,2)? It is no argument to suggest that Brahman 
being endowed with all powers may somehow, ina 
secondary sense, be taken to be the object towards which 
movement is possible, just as persons living on one and 
the same earth are conceived as going from one place to 
another, or just as the child is said to become a man 
even though its soul remains the same. For Brahman is 
said to possess no distinctive qualities of its own. ‘It is 
partless, actionless, faultless, taintless, and tranquil ° (Sve. 
6, 19); ‘It is neither gross nor subtle, neither short nor long’ 
(Br. 3, 8, 8); ‘He is within and without, and yet un- 
produced * (Mu. 2, 1,2); ‘ The great unborn Atman is 
without decay or death, and is the immortal, fearless, 
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Brahman indeed * (Br. 4, 4, 25); ‘ He is described nega- 
tively as not this, not this’ (Br. 3, 9, 26). Brahman, in 
short, does not possess differences of place, time, condi- 
tion. or parts, and cannot therefore be said to be the 
destination towards which the soul moves. 


It may again be contended that Brahman has got 
various powers, inasmuch as it is declared in several 
places that itis the cause of the origin, subsistence, 
and the dissolution of the world. But it must be 
remembered that these passages are only subservient to 
other Sruti-passages which declare the reality of Brah- 
man alone, and the unreality of anything else than 
Brahman. For what Sruti aims at is not to show there- 
by that different things originate from Brahman, like 
vessels from clay, but to show that like clay Brahman 
alone is the reality and that nothing else is real. In 
other words, the passages, which aim at denying the 
differences in the case of Brahman, are self-sufficient to 
convey the meaning that nothing remains to be desired 
or done by the man who really knows that the Atman 
is one, permanent, and pure. For instance, “What sorrow 
or infatuation can there be for him who beholds the 
unity ?* (Iga. 7);‘Oh Janaka, you have attained fear- 
lessness”’ (Br. 4,2,4); “The wise does not fear any- 
thing; nor is he distressed with the thoughts of not 
having done good deeds or of having done bad deeds” 
(Tai. 2,9). Negatively also, we arrive at the same 
conclusion, viz., the wise man who finds unity is always 
contented. For instance, Sruti censures a man ‘ who 
sees here any difference * by saying that ‘he moves from 
death to death’ (Ka. 2, 1, 10). 


As opposed to this, passages which mention the 
origination of the world and so on have not themselves 
the capacity to convey the meaning which if realized 
will put an end to all desires, And yet, they imply 
another meaning over and above the obvious meaning of 
explaining the origination of the world and so on. That 


meaning is, as has been said already, to make us aware 
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that Brahman alone is the ‘root’ of the world which 
must be known (Cha. 6, 8,3; Tai.3,1,1). The aim 
of these passages then being primarily.to make us aware 
of the unity of the Atman and not of explaining the 
origination of the world and so on, Brahman can never 
be the object of destination towards which movement 
of the soul may be possible. Asa matter of fact, we have 
made this point clear under Siitra 4, 2, 13 ; the denial of 
movement of the soul to the highest Brahman is explicitly 
stated in the passage, ‘Of him who has realized the 
Brahman, the pranas do not depart ; himself being already 
the Brahman, he is merged in Brahman’ (Br. 4, 4, 6). 
Nor can. the movement of the soul to the Brahman be 
explained, whatever may be the relation of the soul to 
the Brahman. In the first place, if the soul be identical 
with Brahman, no motion is possible; for Brahman is 
motionless. Secondly, if the soul is a part of Brahman, 
it cannot remain apart from the whole; and hence too 
movement of the soul to the Brahman is impossible. Be- 
sides the conception of the parts and the whole is inap- 
plicable to Brahman. _ If, in the third place, the soul is 
said to be the modification of Brahman, we reach the 
same conclusion. For never can anything remain apart 
from the cause of which it is a modification. Never can 
a jac remain apart from clay; and if it does it is itself 
destroyed. The jiva being essentially Brahman, and 
Brahman being permanent,-it can hardly be said that the 
jiva moves towards the Brahman or that Brahman under- 
goes the condition of sathsara. And if, in the fourth 
place, the jiva is different from Brahman, it is either ato- 
mic, or eedliccre in size, or infinite. That it cannot be 
atomic or mediocre, we have aiready seen under Sutras 
2, 3, 19 and 2,3,29. The belief in an atomic soul is 
inconsistent with the experience of a sensation all over 
the body ; the soul which has a mediocre extent will be 
perishable in nature ; and motion is impossible to be con- 
ceived in case the jiva is omnipresent. Besides, the 
Sruti instruction, ‘ Thou art that’ will serve no purpose 
if the jiva were to be really different from Brahman, or 
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if it were to be merely a part or modification of Brahman. 
On these views, either the condition of samsara will 
cling to the soul, and then, there will be no moksa for 
it; or, if the sathsara is to come to an end, the jiva also 
will come to an end. But none of these views holds 
that the imperishable Brahman constitutes the essence 
of the individual soul. 


In this connection, some people may put forth their 
imaginings thus: A man may do his daily routine of 
works such as sandhya and agnihotra, or may do some 
occasional expiatory works, and thereby be free from 
sins ; similarly, he may exert to keep himself away both 
from heaven and hell by abandoning actions which are 
either desirable or forbidden. As for the works whose 
fruits he has begun to enjoy in the existing life, it is 
certain that they will be exhausted till the fall of his 
body. Naturally, in the case of such a man, there being 
no remnant of work which may cause the beginning of fresh 
body, there may arise the condition of disembodied life 
or moksa even when there is no knowledge of Brahman 
as the self of all. 


But all this is baseless imagination’; for nowhere it 
has been propounded that a man should behave in this 
way in order to attain moksa. It is presumptuous to 
hold that works will cease to bear fruits in the way that 
is suggested, and that there would therefore be no fresh 
life in store foraman. On the contrary, it is natural 
and easy to suppose that a man accumulates innumerable 
good and bad results of his actions in one life and that 
therefore different lives are necessary to enjoy them. 
It is natural to suppose that while the result of some 
works are being enjoyed in one life, the results of some 
other works lie waiting for proper circumstances of 
place, time, and so on. In view of these latter works, 
it cannot be said even in the imagined case of the 
person described above, that there remains no results 
of any work which may not be the cause of new birth. 
That works leave behind them their results has been 
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established both by Sruti and Smrti. ‘ Those whose 
conduct is good, obtain excellent births ’ (Cha. 5, 10, 7). 
This proves that good works also become the cause of 
new births, notwithstanding their being the cause of wip- 
ing out the results of bad actions tosome extent. The 
routine and the obligatory works also do not stop at 
preventing the production of evil, but are themselves 
the cause of incidental results such as the attainment of 
heaven and other regions. ‘A mango tree, though 
planted for the sake of fruits’, says Apastamba, ‘ gives 
also shade and fragrance ; similarly, one gets additional 
advantages by the performance of religious duty’. 
Besides, who indeed can there be who will, during his 
whole life-time, abstain himself from doing an action 
which is forbidden, or which is recommended to be 
done for the sake of achieving some object of desire? 
Even the most perfect and the intelligent of persons, 
commit some faults, however minute they may be. We 
can never be absolutely certain therefore that no trace 
of karma will be left, and that there wil] not be any 
cause for having a fresh bodily existence, except in the 
case of those who have attained che knowledge of the 
Real or the Brahman. 

And further, if the soul is to be considered as essen- 
tially the doer of actions and the enjoyer of their results 
and not as identical with Brahman, there will be no 
chance of its ever being free. Just as the fire cai: never 
be separated from its heat, even so the sarhsaric condi- 
tion of the jiva will never be separated frem it, inas- 
much as the doing and the enjoying which are the cha- 
racteristics of the jiva, as also the other causes, such as 
place, time, and circumstances which produce the sath- 
sara, are inextricably bound with the jiva. But if, on 
the other hand, we believe with the Sruti that there 
is no other way to moksa except knowledge (Sve. 3, 8), 
the doing and the enjoying on the part of the jiva will 
have only a phenomenal existence. Just as the dream- 
life is real till the wakeful life has not begun, even so 
the whole of the practical life with its reliance on the 
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means of sensuous knowledge is real, till the Atmanic 
knowledge has not dawned upon consciousness. ‘One 
sees the other, where there exists the duality, as it were ; 
but who should see whom when all this becomes the 
one Atman only’ (Br. 4,5, 15)? In the same way, 
from the view-point of one who has realized the Brah- 
man, all the talk about Brahman as the destination to 
which the soul moves, becomes devoid of any meaning. 


In view of this, the Sruti-passages, which speak of 
the movement of the soul, must consequently be re- 
ferred to the Saguna-vidyas, such as that of the five fires 
(Sitra 3, 1,1); or that of the Paryanka or the couch ~ 
(Sitra 3, 3, 27); or that of the Vai$vanara (Sutra 1, 2, 
24); or that referring to the lotus-like palace in the 
heart (Cha. 8, 1,1), where the Saguna Brahman is spoken 
of as Vamani (the dispenser of the fruits of actions) and 
Satyakama (whose desires are immediately fructified) ; or 
that referring to breath as Brahman, or to ‘ka’ and ‘kha’ 
as Brahman (Cha. 4, 10, 5). There is no passage, on the 
other hand, which says that the soul goes to the highest 
Brahman. Nay, of him who has realized the Brahman, we 
are told that ‘the pranas do not depart’ (Br. 4, 4, 6). 
And yet, in certain passages such as “He who knows 
the Brahman reaches ( amife) the Highest > (Tai. 2, 1), 
the verb ‘ap’ has no doubt the meaning of going or 
reaching. But it does not mean reaching to some other 
place ; it simply means the realization of one’s own real 
nature after the dissolution of the names and forms - 
which are falsely superimposed on the Brahman. 


For one more reason we cannot hold that the move- 
ment has reference to the highest Brahman. It seems 
improbable that one who has realized the Brahman and 
is already fully satisfied with that condition will require 
any further incentive of being told that he would 
derive joy by the movement of his soul towards Brah- 
man. ‘This is possible for one who has not realized the 
highest Brahman, but who is devoted to the life of 
meditation on the lower or saguna Brahman. And yet 


V. E. 25 
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not being mindful of the distinction between the lower 
and the higher Brahman, statements regarding the soul’s 
going which are relevant with reference to the lower 

rahman are wrongly connected with the higher 
Brahman. 


Thus we are committed to the view according to 
which there are two types of Brahman, the lower and 
the higher. As the Upanisad says, it is the Om which 
is both the lower and higher Brahman (Pr. 5,2). It is 
the higher Brahman which, when the distinctions of 
names and forms are negatived, is described only nega- 
tively, as neither coarse nor subtle, and so on. And 
that is the lower Brahman which’ is qualified by some 
name and form, for the purpose of meditation. For ins- 
tance, it is said to be ‘ of the nature of mind, of having 
prana as its body, and light as its form’ (Cha. 3, 14, 2). 
It need not be said that this distinction between the 
lower and the higher Brahman goes against the instruc- 
tion of the Smuti that Brahman is one, because the very 
names and forms which are responsible for this distinc- 
tion are the upadhis due to avidya. And _ because 
there does not occur the destruction of avidya in the 
case of those who meditate on the lower Brahman, 
Sruti tells us that they obtain whatever fruits they wish 
to have, such as the glory and lordship over the worlds, 
including ‘that of the fathers’ (Cha. 8, 2,1). Naturally, 
therefore, as the different fruits are connected with 
differe nt regions, there is nothing unreasonable in holding 
that the soul moves unto those regions. Indeed, here 
too, we have to remember that the soul is truly speaking 
the all-pervading Atman only; but just as the all- 
pervading akaéa (as explained under Sutra 2, 3, 29) is 
said to have its connections with jars and other things, 
even so the soul or the Atman is viewed as making a 
movement on account of its connection with intellect 


and other adjuncts. 


From all this it follows that what is stated in Sutra 
, 3, 7 is our conclusion ; while what is otherwise set 
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forth in Siitra 4, 3, 12, is for the sake of giving aid to 
the understanding. 


& aadtarsratfreeng | (24-28) 
gdimeraadita aera sraasetadends | 24 


[ A—not; pratika—symbol; alambanan—to those who have 
vesorted; nayati—leads; iti—so; Ba@dardyanah; ubhayatha— 
both ways; a-dosat—there being no fault ; tat—that; kratuh—of 
one who medstates ; ca—and. | 


Badarayana (maintains that the man in the lightning) 
leads those who.do not resort to symbols (of Brahman); 
both ways, there is no fault; one who meditates on 
that (viz., the karya-Brahman also goes to Brahma- 
loka). 15 


We have proved so far that the movement of the 
soul is with reference to the lower or the karya-Brahman, 
and not with reference to the highest Brahman. There 
arises now the doubt whether the immortal-person in 
the lightning leads to Brahmaloka all the persons who 
meditate on the saguna or the karya-Brahman, or some 
of them only. The pirvapaksin maintains, in accor- 
dance to what has been stated in Sutra 3, 3, 31, that all 
those who meditate on some one or the other of the 
sagunavidyas are led to Brahmaloka. 


To this the Sitrakara replies that this is true of all 
ersons who meditate on the saguna forms of Brahman, 
But not of those who meditate on the symbols represen- 
ting the Brahman, such as the name, the speech, the 
mind and soon. For, in the case of the meditations on 
the symbols, the mind is not fixed on Brahmaloka, as it 
is so fixed when the meditation is on some form of 
saguna Brahman. It may be pointed out that in the 
vidya cf the five fires, it is stated that the meditator is 
led to Brahman (Brahmaloka) even though the mind of 
the meditator is not so fixed on it (Cha. 4, 15, 5). This 
may be true in the case where it is specially mentioned ; 
but as a general rule, we must understand that only those 
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who meditate with a view to go to Brahman (Brahmaloka) 
are led towards it, and not others who, because of their 
meditation on the symbols, do not fix their minds on 


Brahmaloka. 
faa a qarafa | 28 


[ Visesam—a specific difference; ca—and; darsayati— 
Sruti declares. | 


And Sruti declares a specific difference in the case 
of meditations on symbols. 16 


As for the meditations on symbols such as name, 
speech, mind and others, Sruti declares that each of them 
being greater in importance than the preceding one, it is 
attended also by a corresponding important result, supe- 
rior to what has gone before. (Cha. 7,1,5). This 
difference in fruits shows that the meditations on sym- 
bols are not the same as those on the other forms of 
saguna Brahman. 


ADHYAYA FOURTH 
PApA FourtTH 


2 daanfratartreeng | ({—2) 
arentaaia: Taaeatg | 2 

[ Sampadya—having approached ; avirbhavah—manifesta- 
tion; svena-Sabdat—on account of the word ‘ own’. | 

On account of the word ‘sva’ ( which means ‘own’ 
the soul ) after having approached (the highest light) 
manifeets (in its own nature). 1 

We are told in the Chandogyopanisad (8, 12, 3) 
that ‘when the serene being, after having risen from the 
body, meets the highest light, it manifests in its own 
form’. Now, regarding this form, the purvapaksin 
holds that it is a new form which the soul assumes, in- 
asmuch as even the moksa which it attains can be con- 
sidered as a fruit, just as the forms assumed by the soul 
in heaven and in other places are new, so that it may be 
able to enjoy the respective fruits. Besides, the word 
‘ manifests ° can be said to be a synonym for the word 
‘origination’. And if the form were to be its own, 
then the soul could have manifested itself even during 
its former conditions ; for how can a thing’s own nature 
be ever absent from it? The form therefore which the 
soul manifests must be a new form. 

To this we reply. The word ‘sva’ in ‘one’s own 
form’ (svena rupena) clearly shows that the form in 
which the soul manifests is not new, but its real own 
form. Otherwise there would be no meaning which can 
be attached to the word ‘sva’. To say that even all 
the new forms which the soul assumes may be called as 
its own forms, because they are then owned by it, is 
to bestow no particular meaning on the act of mani- 
festation. But the manifestation will be definitely and 
properly explained, if we say that the form in which 
the soul manifests is its own real form, that is, the form 
of the Atman itself. 
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What then, it may be asked, is the exact difference 
between the form of the soul after manifestation and its 
form during the different conditions before manifesta- 
tion? To this the reply comes in the next Sutra. 


an: atdatara | 8 


[ Muktah—released; pratijfianat—on account of state- 
ment. | 

In accordance with the statement (of Sruti, the 
soul ) is released (on account of the manifestation of its 
own real form). 2 

The soul becomes free from bondage when it mani- 
fests in its own form; it then abides in its own real 
nature, viz., the pure nature of the Atman itself. And 
it was exactly this which was denied to it in its three 
former conditions of wakefulness, dream, and sleep. As 
narrated in the Upanisadic story which comes before 
the passage under discussion (8, 12, 3), Indra soon 
becomes aware of the defects in the successive teachings 
of Prajapati regarding the nature of the Atman. If the 
Atman were to be only a reflection of the body in 
water, then, as Indra discovered it would be blind if the 
body is blind; if in dreams it were simply to wander 
and imagine as it liked, it would sometimes come to 
grief; and if it were just the experience in dreamless 
sleep, it would be as good as nothing. In short, the 
condition of the soul in its three former states was stain- 
ed by some defect. 

Besides, it was in view of the imperfections of the 
soul in its three above-mentioned conditions that we 
are told that Prajapati undertakes the task of am paring 
the knowledge of the sinless Atman (Cha. 8, 7, 1 ), an 
concludes at the end of the story that ‘pleasure and 
pain do not touch the bodiless Atman ’, and that ‘ the 
soul which appears in its own form is the highest 
Person” (Cha. 8, 12, 1-3 ). 

Now regarding moksa as a fruit, we must under- 
stand that it is nothing but the cessation of bondage ; 
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and this is what is meant by the word ‘ manifestation ’- 
In no way, therefore, moksa can be thought as some caine 
absolutely new. Analogously, it is like health whic 
Means the absence of any signs of disease. 


AAT AHUTT | 2 
[ Atma prakaranat—on account of context. | 


On account of context, (the jyoti or the light 
means) the Atman. 3 

And because in the context of the passages under 
discussion, the word jyoti or light, with which the soul 
is said to come in contact, means the sinless and death- 
less Atman ( Cha. 8, 7, 1) and not the physical light, as 
already explained under 1, 3, 4, we have to characterise 
the soul as being released. As against this, to under- 
stand the word jyoti as meaning physical light is to 
ignore the topic under discussion and introduce a new 
one. Sruti also uses the word jyoti as Atman elsewhere ; 
‘The gods worship the Brahman, which is the light of 
lights ’ (Br. 4, 4, 16). 


2 afranta ceca | (2) 
afta teatq |v 


[ A-vibhdgena—undivided; drstatvat—on account of being 
Seen. 

As is seen (from Sruti, the released soul abides in 
Brahman ) in an undivided manner. 4 

Some one may think that the soul remains - different 
from Brahman, even after it meets the highest light ; for 
the reference to the soul’s movement (Cha. 8, 12, 3) 
and its meeting the light suggest respectively the differ- 
ence between the abode and the abider, and bet- 
ween the subject and the object it meets. But just as 
the rivers which run into the sea become one with the 
sea (Mu. 3, 2, 8), or ‘just as pure water mixed with 
pure water remains pure, even so the soul of the wise 
sage becomes the highest Atman only’ (Ka. 2, 1,15). 


392 VEDANTA EXPLAINED 


Besides, passages like, ‘that thou art’ (Cha. 6, 8, 7), 
*I am Brahman’ (Br. 1, 4, 10), ‘ Where he sees nothing 
else * (Cha. 7, 24,1; Br. 4, 3, 23), show that the soul 
and the highest Atman are non-different. And it is but 
natural to expect, as explained under Sutra 4, 3,15, that 
the fruit of knowledge must be commensurate with the 
knowledge itself. If the knowledge implied in the 
above-mentioned passage is of the identity between the 
jiva and the Brahman, it is reasonable to conclude that 
the manner of the existence of the two must be also 
identically the same. In spite of this, however, one 
may sometimes use expressions which suggest as if there 
is difference between the soul and the Brahman. For 
instance, the Infinite itself is said‘ to abide in its own 
pececees > (Cha. 7, 24,1); and ‘the Atman is said to 
ove and to sport with itself’ (Cha. 7, 25, 2). 


2 arentracng | (4-9) 
ara Stafreqeararesa: | 4 


[ Brahmena—in the form of Brahman ; Faiminsh ; upanyasa- 
Gdibhyah—by introductory reference and others. | 


On account of introductory reference and the like, 
Jaimini (thinks that the soul manifests) in the form of 
Brahman. 5 


Regarding the specific nature of the form in which 
the.soul manifests itself, Jaimini thinks it includes all 
the characteristics of Brahman which are mentioned 
from the very beginning to the end of the section under 
discussions, such as wandering at pleasure, freedom 
from sin, having the immediate fulfilment of desires, 
omniscience, omnipotence, and sporting, eating, and 
rejoicing at will (Cha. 8, 1, 6 to 8, 12, 3). 


faftraraen aareracatacaigerta: | & 


[ Citi—consciousness ; tat-matrena—by that only; tada- 
tmakatva-Gdi—it being its essence, and the like; sti—so; 
Audulomih. | 
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Audulomi (thinks that the soul manifests) in the 
form of consciousness only ; for that is its essence. 6 


If the manifoldness of character which arises on 
account of upadhi is to be excluded from the nature of 
Brahman, as explained under Sitra, 3, 2,11, the only 
form in which the soul can manifest itself, says Audulo- 
mi, is the consciousness which is said to be the only 
nature of Brahman (Br. 4, 5,13). In view of this, it 
cannot be said that qualities like freedom from sin which 
simply make us verbally aware of their meaning, and 
which have their origin in duality, are included in the 
real nature of the soulor Brahman. Similarly, qualities 
like immediate fruition of desires etc., are dependent on 
the supposition that Brahman has desires on account of 
the adjuncts of intellect and others. These also cannot 
form the real nature of the soul or Brahman. In the 
same way, attributes which imply love, sport, or eating 
cannot be ascribed to Brahman, because they also imply 
something which is loved or-eaten. At best, they may 
suggest the absence of all pain in Brahman, ormay be used 
for purpose of eulogizing the free nature of Brahman. 
As the Upanisad says, ‘Internally or externally, this 
Atman consists of nothing else but one homogeneous 
mass of consciousness’ (:Br. 4, 5, 13). Hence, the only 
words which can express the real nature of the mani- 
fested soul is the beatific, pure, consciousness of the 
indescribable, qualityless Brahman. 


WANT EAAGaAaaaaa MATa: | 9 


[ Evam—thus; api—even; upanyasat—from reference; 
pirva—before ; bhavdt—on account of existence; avirodham—non- 
contradiction ; Badarayanah. | 

Notwithstanding this, Badarayana (thinks) that there 
is no contradiction (in saying that the soul possesses) 
other qualities mentioned before, because there is refer- 
ence and soon, 7 
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Notwithstanding the fact that pure consciousness 
constitutes the real nature of Brahman, Badarayana thinks 
that there will be no contradiction in saying that the 
released soul possesses also the glory and the other qua- 
lities which are mentioned about Brahman in view of 
the phenomenal existence of the world. 


B aMeayHTy | (<—8 ) 
UHeTNeT F Tega: |< 


[ Samkalpat—from wish; eva—only ; tu—but; tat—that; 
Sruteh—on account of Sruti. ] 


But as Sruti says, it is by mere will (that the 
released souls fulfil their desires), 8 


We are told in the Dahara-vidya, which recommends 
the meditation on Brahman in one’s own heart, that by 
the mere wish, a meditator can meet his dead forefathers 
(Cha. 8, 2, 1). The purvapaksin, however, thinks that 
this goes against the ordinary experience, according to 
which over and above the desire there must actually be 
the act of going to the place where the person must be 
residing. Besides, if there is mere wish or imagination, 
the objects of desire and the enjoyment of them will 
themselves be imaginary and not real. Even the desires 
of a king are not materialized unless the appropriate 
means are resorted to. 


To this we reply. The other means which are said 
to be necessary must also be due to the wish itself. For 
if the means are supposed to be due to efforts, the 
wishes of even the released and the wise persons will be 
fruitless, in spite of the statement of Sruti. Our ordi- 
naty experience will not be our guide in matters where 
Sruti is the sole authority. The will of a released per- 
son differs from that of an ordinary person; and hence 
that which is produced from such a will must have all 
the stability and certainty of an actual concrete fact. 
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Wa wT aaeaaata: 1S 


{| Atah—hence; eva—only’; ca—and ; an—not ; anya—ano- 
ther; adhipatsh—lord. | 

For this very reason (the released soul) is without 
another lord. 9 

It is generally observed that as far as it is possible, 
even an ordinary person does not wish that another 
person should control his wishes. In the case of the wise 
person then, who gets himself released, it is impossible 
that-there should be another lord over him. As Sruti 
says, ‘ There is freedom in all the worlds for them who, 
after realizing the Atman, and realizing that all their 
desires are therefore capable of fructifying immediately, 
leave this world” (Cha. 8, 1, 6). 


&% maaan | ( o—Ve2 ) 
Ha aah tay | Ro 


| Abhavam—non-existence; Badarih; aGha—said; hi—for; 
evam—thus. | 

Badari (says that the released soul does) not possess 
(body or sense-organs) ; for (Sruti.also) says so. 10 

Though the will implies the existence of a mind 
that wills, Badari says that one who has realized the 
knowledge and release has neither body nor sense-organs. 
The specific mention of the word ‘manasa’ (with the 
mind) in the statement ‘ He rejoices in seeing the desires 
of the Brahmaloka mentally ’ (Cha. 8, 12, 5-6), excludes 
the possibility of his having a body and sense-organs 
during the condition of mokga. 


ard Sfafatneatatata | 22 
| Bhavam—existence; faiminih; vikalpa—option ; amana- 
udat—being told. | 


Jaimini (holds that the body and the sense-organs) 
exist; for an option has been told (regarding this in 
Sruti). 11 
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In the opinion of Jaimini, the released person pos- 
sesses not only the mind but the body and the sense-or- 
gans also. For the capacity to become three-fold, fivefold, 
etc., (Cha. 7, 26, 2) is not possibie, unless there is a 
body. No doubt, this capacity to become many is men- 
tioned in the context of the knowledge of the Bhuman, 
that is, the nirguna Brahman, for the purpose of eulogiz- 
ing the power of Brahman ; but the glory and the power 
‘we must understand, are also available as fruits of the 
knowledge of Saguna Brahman. 


RIQMAAAA AT ITTETAMTIST: | ZR 


[ Duadasa—twelve ; aha—day ; vat—like ; ubhaya-vidham— 
both ways ; Badardyanah ; atah—hence. | 


As in the case of the twelve-days sacrifice, Bada- 
Tayana (thinks that the released person is) of both 
kinds. 12 

As Sruti points to both ways, Badarayana concludes 
that the released person can be with or without a body, 
as he likes. This is possible because all his various 
desires become fulfilled instantaneously. This is analog- 
ous to the sacrifice which lasts for twelve days, and is 
called either as a ‘satra’ or as ‘ahina’.' 


dead AeaagITA: | 22 

[ Tanu—body; abhave—when absent; saridhya-vat—like 
dream ; upapatteh—being available. | 

When there is no body, it may happen as in a 
dream. 13 

When there is no body and no sense-organs the 
condition of the released person would resemble that of 
the dream. For then, even if the objects do not actual- 
ly exist, their existence in the mind is sufficient to make 
one experience them as if they existed. 


1. It is known as satra on account of the plurality of priests 
(from 17 to 24); and as ahina, because it is recommended to be 
performed by one who wishes to have progeny (Pi. Mi. 2. 3, 5). 


ADHYAYA IV, PA. IV, su. 15 397 


ara WaT | ve 
[ Bhave—when existing ; jagrat-vat—like wakefulness. | 


When there is (a body, it may happen) as in the 
wakeful condition. 14 

If, on the other hand, the released person has a 
body the objects of his desires may really exist, as im 
the waking state. 


& malay | (24-28) 
nétqaaraaecaat fe aaata | kh 


[ Pradip—lamp ; vat—like ; dvesah—entrance ; tathd—thus ; 
hi—for; darsayati—shows. ] 


Like one flame (ightsling other flames, the soul of 
the released person) enters into (other bodies); Sruti 
also declares thus. 15 


If, as shown under Siitra 11, the released soul has 
got the capacity of becoming threefold, fivefold, etc., 
the question that arises is whether the bodies which 
consequently come forth are like our own bodies possess- 
ing souls in them, or, are like soulless wooden figures. 
The pirvapaksin holds:the latter view, because there can 
be no separation' of the soul and the mind, and so they 
will have no connection with additional bodies, 

To this the Sitrakara replies that neither the suppo- 
sition of soulless wooden figures, nor that of the new 
souls entering new-bodies will be compatible with the 
teaching of the Sruti (Cha. 7, 26,2) that the soul 


1. Even granting that the soul is all-pervading, it has to 
manifest itself as consciousness through some mind; and as it 
readily manifests itself through that mind which is influenced 
by past innumerable impressions, it may not manifest in a new 
mind and so be located in an additional bedy; and even granting 
that it is so associated with a new mind, and therefore, it 
comes to live in an additional body, the purvapaksin says that 
there will arise the confusion due to its being compelled to 
experience fruits for which it is not responsible. 
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becomes threefold, fivefold, etc. The soul has the power 
of modifying itself into many souls, and of entering into 
new bodies, just as one flame can produce many new 
flames. The science of Yoga teaches us how the one 
soul, which possesses the power of actualizing imme- 
diately its wishes, can divide itself into as many souls 
as there are bodies created by it. Those other bodies 
have all their internal organs or minds which, however, 
are conformable to and connected with the one soul of 
the released person ( Yoga Su. 4, 4-5 ). 

But this cannot be admitted, one may contend, if in 
view of the following Sruti-passages, the released soul 
cannot be said to have any specific knowledge : ‘ If there 
is nothing beyond the Atman, -who can see anything 
else, and how?’ (Br. 2, 4,14; 4,3,30); ‘Like one 
expanse of water, he then becomes one, pure, non-dual 
seer’ (Br. 4, 3, 32). 

To this the Sutrakara replies : 


TAT ATTA aaah fe 1 kk 


[ Svapyaya-sampattyoh—of deep sleep and moksa; anya- 
tara—one or the other; apeksam—with reference to; 4Gvs- 
skrtam—manisfested ; hi—for.] 

( The absence of specific knowledge ) refers either to 
deep sleep or moksa ; this is manifested ( by Sruti). 16 

Whenever the absence of specific knowledge is 
mentioned, the context is always either of the dreamless 
sleep or of moksa. For instance, ‘ Having originated 
from these elements, he perishes after they perish’; 
(Br. 4, 5,13)‘ When all this becomes the Atman to 
him there is no specific knowledge for him’ (Br. 2, 
4,14); ‘During sleep, he sees no dreams, nor has 
any desires’, (Br. 4,3,19). So, not to have any specific 
knowledge is a quality that belongs either to dreamless 
sleep or moksa. 

Now though this lordly power is really the fruit 
of saguna vidya, the mention of moksa is not inconsis- 
tent, feoline it is proximate to the power and glory. 
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9 WSAMIMTAHUTT | ( R9-R’2 ) 
WAIN TAHOATTAafedeates | V9 


[ fagat—world; vyapara—activity; varjan—excepting ; 
prakaranat—from context ; a—not ; sannihitativat—being near; 
ca—and. | 


Excepting the creation etc., of the world, ( with 
reference to which God) is the topic under discussion, 
(and where the released soul cannot be considered ) 
because of its being remote, (the released soul may be 
said to have all other divine powers). 17 


Now, there arises the question whether those who 
meditate upon the saguna Brahman and consequently 
obtain equality in form with the deities, in spite of their 
retaining their psychic individuality, also possess the 
unlimited divine power or not. The piirvapaksin holds 
that they do possess it, because Sruti tells us that they 
obtain ‘svarajya”’ and freedom in all the worlds (Tai. 
1, 6; Cha. 8, 1, 6) and that ‘ all the gods bring offerings 
to them’ (Tai. 1, 5, 3). 


To this the Siitrakara replies that the released soul 
may get all such powers as that of becoming smaller or 
larger in size, but it will not have the power of creating 
the world. For wherever, the problem of creation, 
maintainance and destruction of the world is being dis- 
cussed, the eternal God is said to be exclusively respon- 
sible for it. ‘The soul, on the other hand, which comes 
after the creation of the world cannot be the cause of 
the latter, and so is not discussed along with God. 
Even the other powers are derived by the souls, when 
ghey: make a search for God, and worship and meditate 
on him. 


Besides, it is likely that if one released soul may 
think of creating the world, another may think of de- 
stroying it. This is possible because both of them have 
their individual minds even in their released condition, 
and so there may arise a confusion. To suppose, on the 
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other hand, that all of them may act with one mind is 
to suppose that all of them are dependent on the will 
of God. 


WAI IIAlela Aalanirateseara: | 


[ Pratyaksa—direct ; upadesat—on account of instruction ; 
tti cet—if it is said; na—not; @dhikdrika—appointed to offices; 
mandalastha—living in the region; ukteh—due to statement. | 

If it be said that (the souls possess unlimited 
power) on account of the direct teaching of Sruti, it is 
not so; for it is said that (these powers depend upon 
God ) who resides in regions ( of the sun etc.) and who 
is the appointer (of deities ) to the offices. 18 

Now even the ‘ svarajya’ or the sovereignty which 
the purvapaksin considers as the mark of the unlimited 
power on the part of the released souls, is itself depend- 
ent on the highest God, who being the in-dweller of 
the regions of the sun and other deities has got the 
power of appointing them to different offices, It is to 
indicate that svarajya is not the unlimited power, that 
Sruti mentions immediately after this that the released 
soul attains the highest God, and then like God becomes 
the lord of all minds, of the eye, the ear and the 
knowledge ( Tai. 1, 6, 2). 


franratd 4 aarte Rafat 1 28 


[ Vikara—modification:; a-varti—not abiding; ca—and; 
tatha—lske it; hi—for; sthitim—existence; Gha—has declared. | 

As (Sruti) declares there is also (another form of 
the highest God ) which is not abiding in the modifica- 
tions. 19 

Besides, the highest God is not simply immanent 
in the sun and other modified things but is also one 
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that is eternal and transcendent. ‘The greatness of 
the Person is such that his one foot is all these beings, 
while his three feet remain immortal in the heavens” 
(Cha. 3, 12,6). It is therefore impossible to maintain 
that those, who have never even thought to know what 
nirguna Brahman is, but have, on the contrary, pinned 
their faith to the saguna aspect of it, will ever realize 
the former. In other words, those, who become satis- 
fied by knowing the saguna Brahman only, must also 
remain satisfied with a limited power only. They cannot 
have the unlimited power of God. 


aqadad AAIlaaTa | Xo 


[ Darsayatah—they (two) show; ca—and ; evam—thus:; 
pratyaksanumane—perception and inference. | 

And, perception and inference indicate - the 
same. 20 

Sruti and Smrti also declare that the highest Light 
transcends the things of the world. ‘The Sun does not 
shine there, nor the moon, nor the stars, nor the light- 
nings; much less the :fire’ (Ka. 2, 2, 15; Sve. 6, 14; 
Mu. 2, 2, 10; B. G. 15, 6). 


AMAAAAetreT | 22 


[ Bhoga—enjoyment; matra—only ; samya—equalsty ; 
lingat—from sign ; ca—and.] 

And there being signs to show the equality in enjoy- 
ment only (of the devotees and the Lord, the released 
soul cannot possess unlimited power). 21 

The released soul may be equal to the Lord in the 
point of enjoyment only and not in power. The 
Hiranyagarbha says to the approaching released soul, 
‘Enjoy the nector-like waters as I do” (Kau. 1, 2D: 

V. E. 26 
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“All the beings will honour him who knows the deity, 
just as they honout the deity itself’ (Br. 1,5, 20); ‘ He 
obtains thereby equality in bodily form and residence 
with the deity’ (Br. 1, 5,23), All these passages tell 
us also, by way of implication, that in other respects the 
released soul and the deity are different from each other. 


One may say .that if the power of the released 
soul be not unlimited, it will be perishable, and then 
the so-called released soul shall come back to sarhsara. 


To this the revered preceptor, Badarayana, replies 
in the next Sutra. 


TAA Walaa WeqT_ | RR 
[ Andoyttih—non-return; #abda@t—on account of word 
( Sruti ). ] 
As Sruti says, they do not return; they do not 
return. 22 


Those who go by the vein and the ray and come 
on the path of the gods, consisting of light and other 
stages, reach, ultimately the Brahmaloka. The Chan- 
dogyopanisad (8, 5, 3 ) describes this world of Brahman 
as being the third beyond earth and heaven; as consi- 
sting of two seas of nector, known as ‘ara’ and ‘nya’; 
as having a lake known as Airath-madiyath which is 
full of wholesome food ;' as containing an Agvattha tree 
which showers the soma-juice ;? as having in it the city 
of Brahmadeva, known as Aparajita;* and as having in 
that city the golden hall, built by Hiranyagarbha. And 
so, when once the souls reach this Brahmaloka, they 

1. Airam-food; madiyam—wholesome. 


2. Soma, here, means nector. 
3. Inaccessible to those who lack knowledge and activity. 
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do not return from it, just as those who go to the region 
of the moon by means of their actions return to 
satnsara. Sruti favours this conclusion by saying, ‘One 
who rises by the one hundred and first vein in the 
heart becomes immortal’ (Cha. 8, 6,6); ‘Those who 
go to Brahmaloka do not return again’ (Cha. 8, 15,1 ; 
4, 15, 5; and Br.6, 2, 15). This non-return or the release 
in successive stages in spite of their perishable nature 
of their power and glory, we have already described 
under Sutra 4, 3, 14. 


In short, if those who meditate on the saguna Brah- 
man reach ultimately the Nirvana or Mukti along with 
Hiranyagarbha, it is no wonder that those who have 
removed the darkness of their ignorance by the light of 
their Brahmanic anubhava which is eternally perfect 
have already attained it. 


“Om Tat Sat * 


SUMMARY 


ADHYAYA II 
PADA Ir 


Sutra 

1-5 The view of the pirvapaksin that akaga does 
not originate. 

6 -7 The Vedantin holds that akaSa also is an 
effect of Brahman; for if Brahman is known aka$a be- 
comes known, but not vice versa. The_Chandogya 
account of the origination of fire from Atman is not 
inconsistent with the Taittiriya account of the origina- 
tion of akaga, vayu, and fire in order of succession, 
if only we suppose that akaga and vayu have been omit- 
ted by Chandogya, probably with the motive of giving 
an account of tajjalin. If siinya-vada is not to be 
accepted, the Atman must be presupposed as existing 
before akaga. ‘The Atman is implied even in the refuta- 
tion of the Atman. 

8 Vayu also is a {product of Brahman; for if 
Brahman is known, vayu will be known; but if vayu is 
known, Brahman may not be known. 

To suppose that Brahman may be a product 
like akaSa and vayu will lead us to infinite regress. 
Therefore the uncaused, original cause of all is Brahman 
alone. 

10 The cause of fire, as of anything else in the 
universe, is ultimately Brahman only. But this is not 
inconsistent with the Taittiriyaka view that fire is not 
only mentioned after vayu but that it also springs forth 
from vayu, which is, in its turn, nothing but Brahman 
in a modified form. 

11 Water is the connecting link between fire 
and earth. 

12 If we are not to omit the earth as the link 
between water and food (herbs and corn), then the 
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word ‘anna’ means the earth and not food etc. The 
latter are produced out of earth. 


13 Creation is not worked out by the elements 
themselves, independently of God. The highest God, 
on the other hand, assumes the forms of elements, an 
residing within them he thinks of their modifications 
and produces them. 


14 Dissolution occurs in the reverse order of 
creation. The cause will not dissolve so long as the 
effect lasts ; nay, it may continue even though the effect 
is dissolved. 


15 The two orders of sense-organs and of ele- 
ments may not interfere at all, whether the senses are 
produced before or after the elements are produced. 


16 Birth and death mean the connection and 
severence respectively of the body from the soul, which 
is neither born nor dies. 


17 The individual soul is a mode of the unmo- 
difiable Brahman itself; it appears as different owing 
to upadhis. 

18 The Atman being the jivatman, it is eter- 
nally conscious of itself, during the three conditions 
of wakefulness, dream, and sleep. 


19-28 The pirvapaksin says that the soul is atomic 
in size, and yet pervades the whole body by its intel- 
ligence. 


29-32 The jiva has noorigin; it is identical with 
Brahman. Therefore it cannot be atomic in size. It is 
as pervading as Brahman. Intelligence as a quality of 
the soul cannot wander away from it; if it pervades 
the body, it is not atomic in size. The anutva of the 
soul (i. e. of the Atman) means that its nature is too 
subtle to be discerned by the intellect; or, it is falsely 
considered as atomic on account of the limiting adjuncts 
of mind and intellect. This connection of buddhi and 
soul is potential in sleep and dissolution ; it manifests 
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at the time of wakeful condition and creation, and lasts 
till the sathsara lasts. 


33-39 The soul and not the unconscious buddhi is 
the: real and independent doer, in the spheres of know- 
ledge and actions. Buddhi which is merely an instru- 
ment falsely usurps the power of the soul in being 
conscious. 


40 The soul is however said to be the doer on 
account of the upadhis; for if the authorship were 
natural it would never be able to get rid of it. The 
Atman is identical with knowledge itself. 


41-42 Man has limited freedom to act in view 
of the results of his past actions and future intentions ; 
ultimately God is the only efficient cause but is neither 
arbitrary, nor unjust, nor cruel. 


43-52 The jiva being identical and yet different 
from Brahman, it is said that the jiva is, as if, a part of 
Brahman. Even the entire universe is a pada (a part) 
of Brahman. And yet the jiva-hood and its pain being 
due to avidya, the Lord will in no way be affected there- 
by. Statements about the difference between the two 
are occasional, and meant -to emphasise the identity. 
One who has realized the Brahman has, in a way, tran- 
scended both injunctions and prohibitions, but is not 
specially indifferent to them. The jiva is the reflection 
of the Atman in buddhi; so it is another way of telling 
that it is born of avidya. 


53 The plural souls and adrsta will merely 
confuse the location of activity of karma and enjoyment 
of fruit with reference to plural bodies and individuals. 


ADHYAYA II 
PADA Iv 

Sttra 

1-4 Like the elements, the pranas also are ori- 
ginated. 

5-6 They are eleven and not seven. 

7 They are subtle and limited in size, though 
neither atomic, nor all-pervading. 

8 The chief prana which is the oldest and the 
best is also born of Brahman ; the other pranas come into 
being after their special seats, such as ear, nose, etc., 
are formed. The chief prana is the eustainer of the 
other pranas. 

9-12 And yet, the chief prana is, like the other 
pranas, an equally useful instrument to the soul, an 
equal partner with them in their quarrel for superiority, 
and is not only non-independent, but also non-intelli- 
gent, limited, and perishable. Though it has no specific 
sense-organ, it has got the five-fold function of lending 
support to all the senses. 

13 Its subtle nature makes it both all-pervad- 
ing and limited in size. 

14-16 Ultimately, the divinities of fire, wind, etc. 
are responsible for the elements, the sense-organs (the 
pranas) and their various functions. And yet, the one, 
permanent jiva, and not the many divinities, is the 
possessor of the instruments and the enjoyer of merits 
and demerits. After death the pranas follow the jiva 
and not the divinities; for the latter belong to the 
class of pranas themselves, and are their guides only; 
or they are like instruments. : 

17-19 Excepting the chief prana, the lower pranas 
are the organs of sense, and not merely the functions of 
the one prana. Mind is a kind of sense-organ. 
chief prana keeps awake, when the others go to sleep, it 
is the immortal, life-principle. The lower pranas are 
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absolutely dependent on the chief prana, for their being 
and nature. 


20-22 The entire evolution of names and forms, 
which forms a tripartite nature of fire, water, and earth, 
is the work of the highest Lord or Brahman. Even the 
so-called man-made things are ultimately dependent on 
Brahman or God, There occurs the tripartite combina- 
tion in the body of man also. 


ADHYAYA III 
Papa JI. 


Sutra 


1-7 The jiva is enveloped by all the elements 
when it departs from the body. The pranas also accom- 
pany it, and are not merely absorbed in fire, air, and. other 
elements. Sraddha means water and not faith, on ac- 
count of the Vedic usage and on account of the possibi- 
lity of its being offered in a sacrifice. The water there- 
fore which includes curds, milk, etc. when thrown in fire 
as oblation, comes back in subtle parts and resides as 
apurva or invisible merit in the souls of the sacrificers 
and leads them on after death to heaven and other regi- 
ons. Persons who lack the knowledge of the Atman or 
of the five fires can merely do works, and so can only go 
to the moon and other regions as enjoyers and as sub- 
servient to the deities; but they must return after the 
merit is exhausted. 


8 -11 The remainder (or the anuSaya) of works 
causes the descent. But it is not the remainder of some 
fruits which are being enjoyed, it is in the form of the 
complete fruits which have not begun their career as yet. 
Conduct which is good or bad, and which indicates the 
quality of mind will not of itself be the cause of new 
birth ; it must be combined with works, and is therefore 
indicative of the remainder of works. 
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12-26 Those who perform sacrifices go to the 
world of the moon and enjoy; but those who do not 
perform them come under the sway of Yama, and suffer. 
Those who have neither knowledge nor works of public 
utility to their credit are denied entrance on either of 
the two paths, of the Gods and of the fathers, and so, 
they are born again and again. These do not go to the 
region of the moon. The bodies of such low creatures 
are formed without water being turned into oblation. 
During descent the souls become similar to akasa and 
other elements, and come in contact with rice or barley 
plant, and so on. 


ADHYAYA III 
Papa II 
Sitra 


1-6 Illusory character of a dream, in spite of 
prediction being sometimes possible by it. There is, 
during dream, no room for chariots and horses within 
the body of a man; nor is it possible for the soul to 
wander outside the body. The objects in the dream 
sometimes cancel one another, not to speak of their 
being cancelled by the waking life. In a sense, the drea- 
mer himself is the creator of the dream, inasmuch as like 
the waking life the dream also supplies joys and sorrows 
for the dreamer in accordance with his good and bad 
works. ‘The dream experience is valuable to bring out 
the self-luminous nature of the Atman; for there are 
neither the objects, nor the senses, nor again the contact 
between them. Ultimately, the Lord is the author of 
our dreams as he is of the objects of the waking life. 
Even liberation comes as the result of the grace of God. 

7-8 The nadis, the pericardium, and the Brah- 
man are to be taken together as constituting the place 
of sleep ; and yet better still, Brahman alone is the place 
of deep sleep, the nadis and the pericardium where 
only the upadhis of jiva rest, being only the gates of 
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Brahman. In fact, the jiva being identical with Brahman, 
it is only a metaphor to say that Brahman is the support 
of the jiva. Had the soul resided in the nadis and the 
puritat, there would have been no cessation of know- 
ledge of the objects in the world, because there is then 
no cessation of the upadhis. It is only when the soul 
becomes one with Brahman (whether in sleep or waking 
life) and free from adjuncts that it does not cognize any- 
thing other than itself. 


9 The person who wakes up is the same per- 
son who goes to bed. Final release is not obtained by 
merely going to sleep, even though the soul rests in the 
Atman. In points of specific works, knowledge, and 
fruits, every soul is different from every other. 


10 Swoon appears like sleep or death, but is 
different from all other states. 

11-21 Brahman is devoid of qualities ; it does not 
become a different entity on account of upadhis, just as 
white crystal does not become red on account of red 
flower kept near it. Every time the difference is said to 
be for the sake of devotion. Sruti is careful to declare, 
that it does not affect the Brahman, which is homo- 
geneous inside or outside like a lump of salt, and dwells 
even within the upadhis. The proposition, Brahman is 
intelligent, itself implies that Brahman exists. 

The intention of passages which describe Brahman 
as Saguna is not with a view to cancel the view of plu- 
rality afterwards, but to achieve certain results such as 
glory, wealth, etc. The phenomenal world is to be des- 
troyed by the knowledge of Brahman only. The know- 
ledge of the rope will in the same moment destroy the 
illusion of the serpent on it. Passages like ‘ the Atman 
should be seen’ etc., only direct our attention to a fact 
which is already accomplished ; this is done by the Guru. 
Injunctions and prohibitions are all useless. Besides, 
seeing the Atman is equivalent to moksa. Meditations 
may be for mundane purposes, and so may be likened to 
performances of sacrifices. ~ 
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22 * Neti’, ‘neti’ does not mean the denial of 
Brahman; for this would mean the opposite of what the 
Vedantin wishes to ascertain; it only means the denial 
of the two forms of Brahman, visible or invisible, or of 
whatever that can be thought of as existing apart from 
Brahman. ‘There is nothing else beyond Brahman’, 
means Brahman is posited in spite of negation. 

23-26 Some rare person sees the Atman by means 
of muedieariony purity of mind, and grace of Atmajnana 
itself, 

27-29 The relation between the meditator and the 
object of meditation is like that between the serpent 
and its coil, hood etc. (The two are one and the same.) 

30-33 The non-intelligent world does not exist 
apart from Brahman. 

34-37 The language of connection of the soul with 
Brahman, arises on account of the upadhis ; otherwise 
the soul is already the Brahman. 


38-41 Not apirva but God, as Badarayana holds, is 
the guarantee of the distribution of fruits. 


ADHYAYA III 
- PADA 11 
Sutra 


1 The knowledge of Brahman cannot be of 
different kinds according to different injunctions. Such 
difference may exist with reference to objects of ordi- 
nary experience or of illusion. 

2 A minor difference such as the mention of 
the sixth fire does not alter the knowledge of Pafichagni- 
vidya; for the sixth fire, viz., the funeral fire is actual, 
while ‘the five fires are imagined for the purpose of 
meditation. 

3-4 The rite of carrying fire on the head refers 
to the followers of a particular branch of the Veda and 
is not a part of Brahma-vidya. 


412 SUMMARY 


Things which are subservient to the know- 
ledge of Brahman are to be combined in all places, whe- 
ther they are explicitly mentioned or not. 


6-8 Just as the darSa-sacrifice and the pasgu-kama 
sacrifice are different in spite of certain identical actions 
enjoined to be performed, similarly the vidyas of the 
Vajasaneyins and the Chandogas are different ; because 
in the one the prana is the udgata, in the. other, 
it is the udgitha. In the Chandogya itself we get two 
vidyas and not one because the udgitha is described as 
* greater than akaéa’ in one place, and as ‘ possessing a 
golden beard’ in another. The same name does not 
necessarily indicate that the vidyas are the same. But 
where there is no special reason to believe that they are 
different, the same name is sufficient to indicate that the 
vidyas are. not different but one only e. g. Satnvarga- 
vidya, Paficagni-vidya and the VaiSvanara-vidya. 

9 The word ‘ udgitha’ qualifies the word ‘Om’, 
which is only a part of the whole of the udgitha. They 
are not synonymous of each other; nor is one of them 
superimposed on the other, nor again sublated on 
account of another. 

10 Qualities mentioned with reference to the 
chief prana in one place are to be combined with the 
other qualities of prana mentioned in other places, even 
if the former are not mentioned. 

11 Qualities like bliss, knowledge, and omni- 
presence, etc. must be taken to be present in all places, 
for Brahman which is described in these places is one 
and the same. 

12 . But Qualities like joy, greater joy, etc. which 
differ in degree and appear to depend on persons, and 
which go to form the innermost sheath of jiva known 
as anandmaya-koga, not only do not belong to Nirguna 
Brahman, but do not form the aspects of Saguna Brah- 
man also. And yet they are recommended for medita- 
tion, only with other qualities such as saghyadvana and 
sat yasankalpa. 
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14 Purusa is. mentioned as the highest of all 
for the sake of knowledge and of achieving mokga, and 
not for meditation. 


15-17 The same purusa is spoken of as the Atman, 
and the way to realize him is to restrain the speech in 
mind. Thereby we reach the knowledge of Visnu or 
Purusa, which is the end of the journey. The Vajasa- 
neyins and the Chandogas start the inquiry either with 
Atman or Sat, but ultimately come to the same conclu- 
sion that Atman and Brahman are one and the same. 


18 The sipping of water is to be considered as 
the dress of prana; and all food is to be considered as 
belonging to prana. 

19 Even in the same Sakha or branch of study, 
if the vidya is one, particulars mentioned in different 
places can be grouped together. The repetition of parti- 
culars is a clue to know that the vidya mentioned in 
Agnirahasya and “Brhadaranyaka is the same Sandilya- 
vidya of the Vajasaneyins. 

20-22 The two secret names ‘ahar’ and ‘ahath’ refer 
to different persons, one living in the Sun and the other 
in the eye. Therefore the vidyas are two. 


23 The mere fact of their being connected with 
Brahman does not make the vidyas one and the same. 
The adhidaivika vibhutis of Brahman mentioned in the 
Khlia of the Ranayanias cannot be incorporated in the 
Brahma-vidyas ( whether adhyatmika or adhidaivika ) of 
their own Upanisad, the Chandogya. The qualities 
such as holding the universe, are heterogeneous from 
the qualities mentioned in the vidyas. 


24 So also, when the Chandogya considers the 
human life itself as a sacrifice, and when the Taitti- 
riyaka considers it as belonging to a person who has 
realized the Atman, and when there are numerous points 
of disagreement between the two versions, the only 
conclusion that can be had is that the two Puruga-vidyas 
are not one, but different. One is the continuation of 
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the Brahma-jiana; another leads to the attainment of 
one hundred and sixteen years. 


25 Mantras and sacrifices mentioned in the 
Brahmana-passages cannot be connected with the vidyas 
in the Upanisads. For the motive of the former may be 
to hurt an enemy, that of the latter to have an upasana. 
The mantras may be subordinate to sacrificial actions but 
may have nothing to do with the vidyas, though they 
might have been mentioned in close proximity. 

26 The good and the evil results are both aban- 
doned by the wise ; they are then taken by relations 
and enemies of the person respectively. 

27-28 The good and the evil are abandoned by the 
wise even at the time of death; they need not linger 
beyond death, for there remains nothing to be achieved. 

29-31 The devayadna-marga has reference to medi- 
tation on Saguna Brahman, but has nothing to do with 
the person who has realized the Atman and who has no 
desire. The good and the evil have therefore no con- 
nection with the devayana-marga, in the case of such a 
person. The path has again a proper place in all the 
saguna vidyas which aim at ‘abhyudaya,’ or Brahmalcka. 

32 Persons who have realized the Brahman and 
the divine office-bearers who regulate the course of the 
universe remain in bodies so long as their works are not 
exhausted. ‘Thereafter, they become one with Brahman 
and enjoy the bliss of moksa. The sancita and the 
kriyamana kinds of karma are destroyed when the high- 
est Atman is seen; and so like burnt seed they become 
incapable of producing new bodies. The prarabdha 
however continues to the end of the body, because the 
body itself is the result of prarabdha. Further, the 
great sages or divine beings also are required to keep 
their minds purified till they enter into the abode of the 
highest Atman along with the Hiranyagarbha. Wama- 
deva’s instance further shows that Brahman is to be 
realized as being identical with one’s own self and 


with all. 
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33 All the negations of qualities in all the places 
must be combined to describe the Brahman, just as, as 
seen under 3, 3, 11, all the positive characters are to be 
taken together. 


34 Brahma-vidy4 is one, though there is refer- 
ence to the two birds one of which eats and the other 
does not. 


35-36 Brahma-vidya is one in spite of the fact that 
questions and answers about it are more than one. 


37 The reciprocal way of stating ‘I am He’, and 
‘He is 1°, is not merely for strengthening the belief of 
the identity of the devotee and God, but for the pur- 
pose of meditation in both ways. 


38 The Satya-vidya is one, in spite of different — 
fruits. 


39 The dahara-vidya of the Chandogya is with 
reference to Saguna Brahman, that of the Brhadaranyaka 
is with reference to Nirguna Brahman, though the two 
vidyas are similar in many respects. 


40-41 The pranagnihotra is to be performed only 
when the fcod is available for dinner, and is to be omit- 
ted when there is no food. 


42 Upasanas mentioned apparently in connection 
with certain sacrificial acts are not necessarily connected 
with them. Usasti Cakrayana’s warning to the priests 
that their heads will fall if they do their duties without 
knowing the deities shows that the vidyas are different 
from sacrifices. Besides, devotion to vidyas have their 
independent additional fruits over and above those of 
the sacrifices. 


43 Meditations on vayu and prana are scr ae 
in spite of their being declared as one ; for the adhidai- 
vika form of meditation is different from the adhyatmika, 
notwithstanding vidya being one. Besides, while vayu 
is the absorber of the other deities, prana is of the other 
lower pranas (i. e. senses ). 
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44-52 The mental fires built by knowledge do not 
form part of a sacrificial action ; for they are mental in 
character, and not actual. The other subordinate actions 
are also mental. And the fruits mentioned in the two 
Brahmanas which come before and after the description 
of the fires are immortality and the cessation of desires, 
which are obviously the results of vidya and not of 
action. 

53-54 The vidyas are connected with persons or 
selves who are different from bodies. Difference in the 
qualities of the two. If consciousness is the property 
produced by the elements, it cannot make the latter as 
objects of its knowledge. The presence of the body is 
only an occasion for the manifestation of consciousness. 

55-56 Different branches of Vedic study may have 
the same vidyas. 

57 The Vaiévanara is to be contemplated not 
in parts, but as one whole. For the several fruits of 
the partial upasanas are included in the fruit of the 
upasana on the Vaisvanara as a whole. 

58 The object of knowledge may be one, but 
there may be different types of devotions with reference 
to its different qualities or fruits. 

59 To resort to all the vidyas recommended for 
the realization of God is to get the mind distracted. 
To be devoted to one of them whole-heartedly is 
sufficient. 

60 With regard to the wish-fulfilling vidyas, on 
the other hand, one is free to meditate on any one of 
them or on all of them. 

61-66 The upasanas are not subservient to sacrifices, 
but serve the purposes of men; and so they cannot 
be combined. 


ADHYAYA III 


PADA iv 
Sutra 


1 -17 Badarayana holds that knowledge of the 
Atman is an independent means of attaining the supreme 
end of man, viz. moksa. Jaimini holds on the other hand 
that it is not independent of sacrificia] actions. The 
purvapaksin holds that great persons like Janaka, Uddalaka 
Yajiavalkya, and Asgvapati Kaikeyi were busy in doing 
actions in spite of their Atma-jiiana, but it must be noted 
that we are not dealing with the transmigrating, embodied 
soul. Yajiiavalkya himself, we are told, renounced all 
after saying to his wife that the knowledge of the 
Atman alone constitutes immortality. Such vidyas 
alone which are merely wish-fulfilling and therefore 
involve prohibitions and injunctions, may follow the 
soul after death. Similarly, works are recommended for 
those who merely read the vedas ; but they may be shown 
to be done by persons who have realized the Brahman 
inasmuch as such persons are not affected by the doing 
of works. There remains nothing to be done by one 
who has realized the Atman. 

18-20 Jaimini holds that the three a$ramas other 
than the Garhasthya are to be accepted by those who, 
due to some reason or other, cannot maintain the agni- 
hotra. Badarayana opposes this by saying that all the 
four agramas have special characteristics and utility. 
The advantage of the sannyasa$rama is that the person 
can devote himself entirely to the realization of Brah- 
man, without being distracted by the duties of the other 
three agramas. 

21-22 Sruti-passages about udgitha are not mere 
statements of glorification, but are meant to enjoin 
meditation ; for they contain novel information regarding 
special fruits which accrue from meditation. 


23-24 Upanisadic stories regarding Manu, Yama, 
and Varuna are not simply stories for the purpose of 
V. E. 27 
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being narrated during an aSvamedha sacrifice, but are 
for the purpose of creating a love for the vidyas (of 
the Atman, the prana, and the wind) in connection 
with which they are told. This is analogous to the 
story of Brahmadeva in the karma-kanda cutting his 
omentum for the purpose of sacrifice. 

25  Atma-vidya is independent of works such 
as the igniting of sacrificial fire, etc., which are enjoined 
in the different aéramas. 

26-27 And yet so far as the origination of the 
Atma-vidya in man is concerned, it is dependent on 
works, The practice of several virtues at least is deci- 
dedly useful for the realization of the Atman and the 
subsequent freedom from sin. Works like sacrifices are 
connected with the desire to know the Atman. Virtues 
and works go to form the internal and external means 
of the act of realization. 

28-31 Restrictions about food and water must be 
observed, as a general rule, even by the wise. 

32-36 Works obligatory on aSramas may be useful 
for origination of knowledge if they are done without 
attachment to fruits. 

37-39 All persons, whether they belong to some 
aérama or not, are entitled to have Atma-vidya ; but 
better it is to belong to some or other aSrama, for this 
will make the acquisition of the Atma-vidya easy. 

40 Sruti allows the ascent from one to another 
aSrama, but not the descent. For the duties of a higher 
aérama cannot be given up simply because one desires 
to do so, or is roused by passions. 

41-43 Expiatory acts are available in all the four 
aéramas. 

44-46 The fruits go to the sacrificer, and not to 
the priests. 

47-49 Wisdom consists in combining knowledge 
with innocence and child-like simplicity. 
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50 Secretly should the wise observe his duty, 


unknown should he pass his life, and not leave behind 
him a trace of his name. 


51 Atma-jfiana may arise in one’s life, if there 
are no obstacles to ravana and manana. 
52 Atma-jiiana means moksa itself, though the 


latter is spoken of as the result of the former. 


ADHYAYA IV 
PADA 1 
Sitra 
1 Meditative acts, such as Sravana, manana, 


and contemplation, must be continued till the intuitive 
vision arises. Repeated meditation means repeated 
attention to the meaning; and so what is superfluous 
and superimposed on the Atman is eliminated gradually. 
Similarly, upasands on the aspects of saguna Brahman 
must bz repeated. 

2-3 ‘Iam thou’ and ‘Thou art I° are equally 
true from the view-point of identity between the jiva 
and Brahman. If the distinction is due to avidya, where 
is the latter to be located? It is to be located in the 
mind of the person who asks this very question ; for 
from the view-point of God there is no avidya at all. 

4 Meditation on symbols will never assume the 
form ‘I am the symbol’. 

5-6 But the meditation on Brahman should be 
superimposed on the symbols. Similarly, the ideas of 
‘aditya’ and so on are to be superimposed on udgitha 
and others. 

7-12 Meditation should be done while sitting, 
and not so much while standing or lying down. It can 
be carried on whenever the mind can attain concentra- 
tion ; and the upasana should be continued till death. 
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13-14 One who has realized the Brahman is free 
from the good or evil effects of wotks, whether of the 
past or of the future; but the prarabdha must be 
experienced, 

16-17 Disinterested works may be combined with 
knowledge, and so made subservient to moksa, though 
agnihotra etc. are not essential for one who has already 
realized the Brahman. Such actions will be useful for 
one who meditates on saguna Brahman. 

18 Works like agnihotra etc. which are combined 
with knowledge are better than those which are not so 
combined. And yet the latter are not totally useless on 
that account. They are useful in wiping out the sins and 
evil deeds, and are useful in increasing our capacity to 
resort to the more direct and internal means of know- 
ledge, such as Sravana and manana. 

19 Avidya being uprooted and prarabdha being 
exhausted, the wise man will attain to moksa as soon as 


the body falls. 


ADHYAYA IV 
PADA 1 


Sutra 

1-6 At the time of death the functions of speech 
and other senses merge in the mind ; then the ait also 
stops to function and merges in prana; the prana then 
merges first in the soul, and then along with the soul in 
the light and other elements. 

7 The departure of the soul out of the body, 
till the parting of the ways, is common to both the 
ignorant and the wise. Taking his abode in the subtle 
elements, which form the seed of the gross body, the 
ignorant is impelled by karma to migrate from one body 
to another. The soul of the wise resorts to the vein 
lit by knowledge and goes on the path toward liberation. 
The wise man, however, is here meant to be the upasaka 
of the saguna Brahman. 
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8-11 The subtle body made of the subtle elements 
which are the support of organs of sense etc. continue 
to exist after death till there comes about the final 
release, due to the knowledge of Brahman. 

12-16 In the case of one who has realized abso- 
lute immortality on account of having burnt the defects 
of avidya, there is neither the departure from body nor 
the journey of the pranas. He realizes the Brahman 
even when the body is living; the organs and the ele- 
ments become one with Brahman. 

17-21 The soul of one who meditates on the saguna 
Brahman, on the other hand, ascends to the hundred and 
first vein, and passes through the skull, and then 
follows the raysof the sun, even though the upasaka 
dies during night, or when the sun is moving towards 
the south. The ignorant people wrongly believe that a 
particular time is excellent for dying. 


ADHYAYA IV 
PADA Il 
Sutra 
1 Those who wish to realize Brahman by means 


of upasands must go by the path of fire etc. to 
Brahmaloka. 

2-3 The stages on the way are: light, days, the 
bright half of the months, the six months during which 
the sun moves to the north, the year, the abode of gods, 
the wind, the sun, the moon, lightning, Varuna, Indra, 
Prajapati, and Brahmadeva. 

4-6 These names of stages such as light and so 
on are really the guides to the travelling souls, as is 
suggested by such phrases, ‘light leading to day ° and 
sO Of. 

7-14 The destination to which the souls are led 
is the saguna Brahman or Brahmaloka, and not the 
nirguna Brahman. And yet the souls do not return; 
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for they too attain final release by being absorbed in 
nirguna Brahman, along with Brahmadeva or Hiranya- 
garbha. This is what is known as krama-mukti as 
opposed to videha-mukti or jivan-mukti. There can be 
no movement with reference to nirgunasBrahman, which 
is all pervading ; for the jiva is essentially Brahman and 
so cannot be said to move towards itself. 

15-16 Those alone who meditate on saguna Brah- 
man and not on symbols go to Brahmaloka. 


ADHYAYA IV 


PADA Iv 

Sutra 

1-3 The soul becomes free from bondage when 
it manifests in its own form, and abides in it. The con- 
dition of the soul, on the other hand, in the three 
conditicns of wakefulness, sleep, and dream is stained by 
one or other defect. 

4-9 When the soul meets the highest light and 
manifests in its own form, it becomes one with Brahman. 
Consciousness alone, or chiefly, constitutes then the 
nature of the released soul. The attributes e. g. sinless- 
ness may be said to belong to Brahman from the pheno- 
ier point of view. The released sou! is his own 
Lord. 

10-16 The released person can be with or without 
a body. The released soul can divide itself into many 
souls, just as one flame can produce many flames. 

17-22 Souls which are said to be released, in the 
sense of having come to dwell in the Brahmaloka, can 
assume different forms, but are unable to create different 
worlds. For this power of creation, subsistance, and 
dissolution is of the nirguna Brahman only. Along 
with Hiranyagarbha these relatively released souls be- 
come finally merged in the nirguna Brahman, and do 
not return again. 

Om Tat Sat. 


Important Extracts from Upanisads 
and other sources as found in 
Sarmmkara’s Commentary 


Numbers in brackets indicate the adhyaya, pada, 
and sitra of the Brahma-Sutras. 


Aitareya Aranyaka 
2, 1, 6—sxaqauretifa rare | (3, 4, 22) 
2,2, 4, 6—aatsé maser asa aise ( 3, 3, 37) 

2,4, 2, 4—afwatracer er ofa | ary aro ET 
aifas sere! ( 2, 4, 14; 3, 3, 43) 

Aitareya Upanisad 

1, 1,:1-2—3% arent at eqn cart areitenratnat 
fra w faa Stareg Get et a eatgetarasra | AeA 
aoveitacara: 1 (3, 3, 16 ) 

1, 2, 2-3—aRatTAATIASAAATIARA: RTA 
am sae ( 3, 3, 10) 

1, 3, 11-13—a@ Sea aa faz aed artlafe a fact 
qator soe dha | ao Sera ale avarhrearea ale 1a 5 
afe saat ese afe after aa afe rat wuss ale Ae MAT 
qanaamaaa ae fer fraser aisetafa | a cata 
Giant faeiaar grt smadt ...... @ qaaa gat Aa 
aamaazag | (3, 3, 17 ) 

3, 3—om ade eg Toate aa tat at aA wa 


FENATT | oes eee SAS TATA |: TATA steerer Serre 
arn: seat afaet caret wat 1 ( 3, 3, 17 ) 
Bhagavadgita 


2, 24 assealsaAqNnsaAGaAsSMaA TA S| 
farce: Sa: Saas Tata: Ul 
(2, 3, 29; 3, 2, 37) 
2, 25—ReTMIS AA AA SAMARIA SATA | 
wearea fafacta arauifagaete ti (3, 2, 23 ) 
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3, 17—aearachita VIR ACAA ATA: | 
Waa St Gaeta ara a raat (4, 1, 2) 
3, 35—srary caerat Rayer: qeraiceraftsara (3, 4, 40) 
3, 42—sfearftr qerearghtgaea: ot Aa: | 
waa WH sisal Ta: Weeg wT (2, 3, 15 ) 
4, 37—qaaifa afrasitierarsxedsae | 
Sata: Ganaier werarcHea aur il ( 3, 3, 32) 
5, 17 aga RA EARTH CH AOTRAET LITT: 
WSIS a Aakrdanearsm: i (3,4, 20) 
6, 11—gpah at oftrarer Reacarerarera: (4, 1, 10) 
6, 45—arasrrdfagean arta at afar (3, 4, 38 ) 
7, 21-22—a at at at ag aH aeatigtircat | 
qet aeaTaat west aaa fazae7wE!y | 
a aM wea Brecenaaaatad | 
wad A da: Hrareaaa fafaaite ary tl 
(3,2, 41) 
8, 6—a 4 arsiq cater UAHA HIT | 
adaaata aleta oar agreed: Ul ie : 2) 
8, 10—sarans HASISAGa WAT Tat Sibel = { 
8, 23—aa ae caatafaarata aa attire: | 
TATA Aifa at HIS Aeatia vcarsar il (4, 2, 20 ) 
8, 26—zPSr adil Aa Wa: WIAT AT | 
GHat Waatsranaataad Ga: ti ( 3, 3, 31) 
10, 4—afeataneatea: at Gea TA: IA: | 
Ge Sa wASaat wa anaRa = Il 
10, 5—afeat aaat feat Qlat AAISAR: | 
Wafea wal Watat AA Ta sakFeer: I 
13, 12—% aacracaiia asarearsaaage | 
seat oa eT AATAG=A Ul (3, 2, 17) 
15, 6—a agraad Sat a Uatint + IaH: | (4, 4, 20) 
15, 7—aaatent Haale siege: Gara: | (2, 3, 45 ) 
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Brhadaranyakopanisad 

1, 3, 19 genres scala ata aeqeaat 
fe ar ainret cer: 1 ( 2, 4, 11) 

1, 3, 22—a34 aa: fio aA Ada Gal Anta AA 
ahrafirain: GaSaa AA CeAaa AAaae Are: Aa S* 
wernat T waRacara Az 1 (2, 4, 13; 3, 2, 12) 

1, 3, 28—& SAratSStaa At ANATATA aT THT AAAS 
aarmata (3, 4, 44) 

1, 4, l—amtacan areftcqetiera: | (3, 3, 16 ) 

1, 4, 7—a om ge ofas: | aTATATAST: | Tal AL: ATaTA- 
Safea: =afgedrat at Roaacpert & a cede 1 (2, 3, 
17 and 27 ) 

1, 4, 10—sté aarfer | ( 2, 3, 17 and 30, 47 ; 3, 2. 27; 
4,1,3,;4,4,4) 

agauqagiaaeg: ofavesé agar aaa | 

(CS, Si, SYA) 

HY ASAT TAATAWASAISATAASEAeMa A A AT AUT 
wed a tara! (3, 1,7; 4, 1,3) 

1,5, 2—agata qalfa age: gadaquasadiea fear! 
(4, 1, 18 ) 

1, 5, 3—sfwwarrnasHeait wal ara oot | Aaa aa 
Teale Ave woTtfet | ra: cared fafafeat sratser|r afer 
gatiniteaacay Aa Ta | sontSaal sata Sata: AAaSA 
RAAT NTT TAHA AT ATAAT AEA Aelaa: srovAa: t 
(2, 3, 32 and 40, 2, 4, 12 and 18) 

1, 5, 20—guatarg weafa ae 4 tara aestal 2, 
4,16) 

1, 5, 23—cat Geet Baad ast aatnat safes 
(4, 4, 21) 

2,1, 20—e qattrareacaqatsataarsa: ar faeq- 
fant sqearaanaeagrad: al ToT: Ha stat: Ga Far: 
aaltor wenia sqeacta | (2, 3,17; 2,4, land 3) 
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2, 3, 1—& wa mao et aa Saye a! wet aad a 
feud a asa:asa css | (3, 2, 22) 

2, 3, 3—engenrahta Sarge! ( 2, 3, 4+) 

2, 3, 6—arara arean Ata Afa a @aemiefe Acra- 
THEA ae ae aerfafa 1 (3, 2,17 and 22, 30) 

2,4,5—a at at ag: arava fe: fat waco 
samara Ufa: frat vata | state, garorie, frawe, mautio, 
wate, alaio, taraio, uataie, adeto | aAeat at at 
qeea: tact araca Preface Peart a at Tabet 
sat Aa meraag aa fafa (2, 3, 39; 2, 4,2; 3, 
4, 2 and 8 ) 

2, 4, 6-—aa & TUTaNSAAIAg: BG aes Hae wala 
wala ea tar calf qarite aa aqaarati (2, 3,6; 3, 2, 
36; 3, 4, 52) 

2 4, 10—sra want yore Prsaterataaerag: | (3,4, 8) 

2, 4; 14—aa fe fafa vate afzac gat fata, teafe, 
srontf, afrachi, wad, fora tas at wer waaraar- 
ascea  Reac, oe, goad, ahrata, Arita, frsreft- 
ad! (3, 4, 16; 4, 1, 3; 4, 4, 16) 

2; 5, jae ‘ofaeat AAANSHTAT: Geal TAT 
AeA auniieaainasaae7: gaedysava a aisamciqaad- 
fag sare wade (3, 2, 12) 

D3, 18-—quar faa: Gah Aaa: | GL: S Tay Wear 
gt: ges anfaafshe | (3, 2, 21) 

2,5, 19—ataq BeNGaAATGTAaTHATeIATATAT «= aT 
erate: | (2, 3, 17, 3, 2, 14 and 21, 30, 36) 

3, 2, 10—afee Ga BCAA | atl KI: AISMAAAT 
gwicad safe | (3, 3, 51) 

3, 2, li—qart gent fara sqeMe TOT: saTAeeaTEt 

af af aaa WGASASAT AAAATeA A TSssqIaAeAa- 
area Ta? Beat 1 ( 4, 2, 13 ) 

3, 4, 1 —arerearqaaenaaal q aeat waacea FR- 
SqTaGaeaT a AAT Gaedc: Baal aeaerT ate a: 
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mere mile Sa anes BWateac: | (3, 2, 27; 3, 3, 32 and 
35; 3, 4, 8, 4, 1, 3; 4, 3, 14) 

3, 4, 2—uw & neat BatradsaseaqraaL| ( 3, 3, 36 ) 

3, 5, I—qqairaa atsarararfeara ate ate Set TA 
ie | ad S ame teen sao: qroraa fadaoras 

saraara Rrearat sala | cearg srerr: Tileset 
fier arama Sore | atet & vifsed @ fataara alrcatt 4 
ari a Riser aren: (3, 4, 8 and 9; 3, 4, 47 ) 

3, 7, 3—a: oReat RrassRremt aaa & oat wae TEI 

art a: ginal qaaary a arersxtateaaea: | 
(253) 13142 1,35 

3, 7, 23—aremsatsha gar aeasatshea tte _aTeats- 

aisRa neat ateiisaisRa Reras & ACA SAATTAS ASAT 
qa da deren areftreqara! (2, 3, 13 and 30, 40, 
33. 3, 2, 30) 

3, 8, 8—aq Dasras aqat mit mon ahraqeaeqe- 
aaveeemeataaneran ( 2, 3,7; 3, 2, 11, and 14, 
3,4, 52, +,1, 2, 4, 3,14) 

3,8, 9 omer oT weer sare® mat aataaet 
fad Broa: 13, 4,8) 

3,8, YS oo stata watered 
rang araadistea Re avaqdshe atte aragdsha_ aa 
areagaisted Ferrata WeaIAat TVA saat sTeeket | 
(2, 3,30; 3,4,8, 4, 1,2) 

3, 9, 26—e am Ste ReremsoeR a fe aeasetat a AE 
ahaascimt a fe asaasfaat a erat a fieafer 1 ( 3, 2, 23; 
3, 4, 52, 4, 3, 14) 

3, 9, 28—faaraaraee wat 1 ( 2, 3, 18; 4, 1, 2) 

4, 1, 2a year Faracafe 1 ( 3. 3, 59 ) 

‘ 2, ae 8 See 3, 14) 

j Taree 
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4,3, 8—e@ a at ged sree: adcaRreqear: 
ara: sasra @ sense: gremay Rrstarhr 1 (2, 3, 16) 
ie ) a ag safest seafternag ger: caasaitrdate | 

4, 3, 10—a am GM & VR & Wea WaT TUNELA- 
apnea: asa 1 ( 3, 2,1) 

4, 3, 1l—eata ardicafszerage: 9guraRrarnahfa t 
BHA Gala carat facons: ger cH! (2,3, 18and 20) 

4, 3, 12—otta taaait Sem aegerareaaziear | 
@ gadSam aa ant ferme: get ange: | ( 2, 3, 34; 2, 4, 
11, 3,2,3) 

4, 3, 21—aaar fraat fear sofia a are faa Fz 

T URI: Maarcnar aafeeant a atet faa Ae 
Meal Al AEAATIAIAARAHIAAHTA BA alAreacy! ( 2, 3, 
40. 3, 2, 7 and 31 ) 

4, 3, 22—araq faarsfaar wala aratsarat wala stat 
aera Far Hear Aan AAs: | AA Aa lseAa wales | sara 
PIaaats wer dat fe ag watssreaqzer wale | 
( 3, 2, 10; 4, 1, 2 and 3 ) 

4, 3, 23—ag ara qala waaed aa caola a fe aeeeee- 
ake faasfenrag 1 a aq aafsdtafee cals 
ferrets acaaaag | 2, 3, 18, 4, 4,4) 

4, 3, 30—a fe famraaratieke faasearerara 
g aqiadmatta adtseaizas afeariiara | (2, 3, 18; 
4,4,15) : 

4, 3, 31—aa ar aeaiza earaareaiseaeazad | (3, 2,7) 

4, 3, 33—e@ Magan we: wast wacaeaorrafsata: 
AAAs Aat i: Vaasa: | A AGAIN wea staeaisa J aa 
ASMA UM cH: fam TeaqarHo MAsaTaTHo 
ASiAeaae Astalastho Tash Weg: | TT TT Tos aay 
ar agate: Gateta sara | (3, 1, 7) 

4,4, 2—aer 2aet eqaeat senaa AA AAAAT sear 
frenrata aeget at Weal at arSeaeayl at Waa aeagenaa 
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MUTSAcHAa Koad Ta TOT seaaa | a fren 
MAO AAGNCAA Gamat Ai (2, 3, 20; 2, 4, 6 and 16, 3, 
1, 3 and 4, 3, 4,5 and 11, 4, 1, 12; 4, 2, 4and 13, 17) 

4,4, I—aaat DIASAA Dred Wearserararar- 
ROTS SHIN GU RTA ATTA aot fraenfrat waferars- 
AMARA Sear raacta | ( 3, 1, 1) 

4,4,4—s7arke wat Rararfvat Tafacansaataat 
qearat wa Gea | (3, 1,1) 

4,4, 5—e at strareat sat faeraraal aehra: srorra- 
WAT: MATT: Ta AT ATTA AAT AHTaTATeasTAaS- 
asi: Sra Serra: winrreneteheaaanee aft 
rarer Tara tat wake | ¢ 2, 3, 30; 3, 1,9; 4, 2, 6) 

4, 4, 6—s1eatee HAURTRT uftetre eater aenretar- 
HLA SAT HAT ela J BATMTAISTTHIATAA TST 
FCT SICA ATTA AT AST MOT Sentated Aala AeAaM- 
cafa i (2, 3, 19; 3, 1, 8, 3,2, 26, 3, 4, 11, 4, 1, 19, 
4, 2, 7 and 12, 13, 4, 3, 14) 

4,4, 7g ements See 2, ou 

4, 4, 8-9—ag: Gear gum: | akasgaya ae 
mg: fins aftd vifad a1 ot oat AUT aaa 

astaet | ( 3, 4, 39) 

x 4, 16—aeat saat pgs crcl (4, 4, 3) 

4, 4, 19—aadaagceer Fe arash faa get: @ 
qantas + 2 atta Teafa | (2, 3, 47; 3, 2,13 and 36 ) 

4,4, 20—faut: Gt aTHTaast aeAt AEleeed: | 
(2, 3, 21) 

4, 4, 21 atta eal fencer eater ara Cai, 1) 

4, 4, 22—e at aa aatast area asd ferraa: gig 
q OMisedesa aTATareaeasset aad aait | ave aed 
aan fatazeta aaa qt agersaracadaad fafa ata 
data | cata catia alataseea: casa | ware a 8 aca 
faaite: sat a sraaca fe osrar afiearat Aut atsaarcatsa 
ain ule | Ha: WARS: HeaTAHaA s tae oA 
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ach Set GNsr aaa: | ( 2, 3, 21 and 29, 43, 3, 3, 39; 3, 
4, 15 and 17, 18, 19, 26, 27, 34; 4, 1, 2 and 14, 16, 18 ) 

4, 4, 23—cenqehsorn ara socaicafae: aafedt 
sats Sones Sead TEAR | ( 3, 4, 27; 4, 3,8) 

4,4, 24—e a OF AeA see age Feet 
qe 4 ae yz ( 3, 2, 39) 

4, 4, 25--e@ af ae BEA AA SHUSAASTASTA sen— 
sit mmr FER me a az i ( 2, 3, 17; 3, 3, 17; 
3, 4, 52; 4, 1, 2; 4, 3, 14) 

4, 5, Gemercritieniere cewens siveea\ sterouy Fafacen farce 

Wet ef Aa aa ara zz wa ea ( 2, 3, 6, 
aUatiand 24,4,1,1) 

4,5, 13—e am Srqqaaisaaasae: seen cee 
UNG AW SCSAATAMSARAASTM: HVA? ATTA Teaeay WaT: 
AHN aeIagaasala a hea Manisa aie sara 
areacea: 1 ( 2, 3, 17 and 18; 3, 2, 16; 4, 4,6 ) 

4,5, 14—en dara rere ar wraemarcaditcesr 
a satan fastrarita a alara a ar acsé a séteateeratt 
a sisameansatearasat | (2, 3, 17) 

4, 5, 15—Vide 2,4,14 above (3,2,7; 3, 3, 39; 
3, 4, 1 and 9, 52; 4, 3, 14) 

5, 5, 1—e at 2a neared canst = Get sala t (3,3, 20 


and 38 ) 

5,5, 2—aaerearanen & anizen a ot cakeuenves 
gent qardt qfetserges: | ( 3, 3, 20 and 38 ) 

5,5,3&4 qa ugearnes 9gurecenuimagetea | 
Sete hceemrerenctrenchiht C3, Sy 7Al )) 

5, 6, 1—aataatst gest an aeakarqaegy azar 
Sfeat wa ar et os edetans: aaeatiergic: aie sent 
ates fra 1 ( 3, 3, as as = 

5, 10, 1—aer STATS a Wares 
aah a ax AGAR an creme ¢ ax we wee a 
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aieranissit | a srantnsasemettad  atenaate 
gael: Gar: | ( 4, 3, 1 and 2 ) 

6,1,1-—wmea eae a aq Aiea Fea carat 
wafa 1 ( 3,3, 1) 

6, 1, 13—& Asal wa seta & aeaTAaa 
oR = SRG: 

6, 1, 14—en @ amare aa ae afeursita @ aataals- 
afifarl ...... TEM Alaa Wea vale ated wagdia 7 
wast Ag areata: Arar alererea sararaqaaarcays- 
Seemreriey aq Hardt WIT | (3, 3, 10 and 18; 
» 4, 28) 

6, 2, 14—ateeaa aha aerhatatadata | (3, 3, 2) 

6, 2, 15—@ a wqaalagt anit ay set aeaqaat 
ASTRA STAT aT SSR STATO TAT AT TA TTOT TAT NTET TAT 
Serene i eens aeaavern etcsrees 


TR ea ee C3 8 oles Land 
< Safi Oat x Enea 1 (3, 3, 31; 4, 3, 1 and 2, ra 
8, 9; 4, 4, 22) 

Chandogyopanisad 

1, 1, 1 —efaetagatadeaareita | ( 3, 3, 7 and 9, 55; 
3, 4, 22; 4, 1, 6) 

1,1, 3—eras Cera Taaa: GOH: TEM ise age 
(3, 3, 42) 

1, 1, 7—ayakrat = & ararat vafa a cate faarrerc 
garaqured | (3, 3, 9 and 42) 

i, 1, 10-8 get THAR Az ga a Ag lata 
free wai sreatutra ata fades wafers (3, 3, 42; 
3, 4, 4, 4, 1, 6 and 18) 

1, 5, 12—ardt ar onfze sata: | Tait & Tataaag | 
(4,12) 

1, 6, 6-—ara a aniseautaer faqrna: gett equa facea- 
araficcater snorerced 4 Gael: 1 (3, 3,.38) 
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1,7,5—aa a omiseachafir gent cat Seance 
WE Aaa | Telaer ara BI AAT Ts TAGs Tent 
@ Heol aeara arava 1 (3, 3, 22) 

1, 9, 1-2—eatfir & at garter pate MAAN BACT 
Gea AHA ACA Acar Baral Satara: WANA | 
@ or woeadargda: Sasaait C3. 3,7) 

1, 10, 9-11—ay Rarer cera, seta, oierart, aearrat at 
Samar cedteate. vqnreate, sfaaiefa aut & faafa- 
waatfa | ( 3, 3, 42 ) 


2, 8, 1- Defer rafere errataretter t C4, 1,6) 

3,6,1—a & tar aaa a feaa caterga cet 
aaied | ( 3, 1,7) 

3, 12, 6—ararret Alert dat saree Gea: | agiseT 
wat aqarfee Brorcearera FRE | ( 2, 3, 44, 4, 4, 19) 

3,12, 7-9—aisé¢ afeat gerararat: B aisaaea: get 
area: @ Msaaeasaa aera: | (3, 2, 35 ) 

3, 14, 1--aa wieaz cal assetata aca saretta | 2, 
auoland 10/312) 215.3,3,.58 ) 

3, 14, 3-4—am a arentSereqasteat TaTaT Ae: 
Wal TAH Saageat saaTacaivar | Fae 
feat Taare alsea: | Gaar Aaanra: wears: aCe 
SAAMCAATASAFAM SL: GT A AAT wae sAatdixa: Searki- 
cumaeila wea trast a fafafacnediia ere anise: 
( 2,3, 7 and 29; 3, 2, 11 and 21, 37; 3, 3, 23 and 32, 
58, 59; 4, 3,14) 

3,17,6—a ae aihrcetssadermacsst sfaqzar- 
Racais arorwafer sqoreifararente | ( 4. 1, 12) 

18, 1-4—aearoretteca eateries aararenren 
Be aeaicrens SUT: WTEeey: Ue: ste Ue 
eereuery| aenfaaaaahe: oat ag: org anger: ral fer: 
arg eft! ( 3, 2, 12) 

3, 18, Sagano | ie save) oe 
eq anit & aieat ager seeder | (4 1-4 ) 
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OTT Gy HOTTA: We! A asa salfaar waits asta 
@1(2,4,9, & 14) 


3, 19, 4—antzet wafa sored 1 ( 4, 1,5 ) 

4, 14, 3—a gare amt a Poera catia 
ag aa a Roera efi ( 4, 1, 13) 

4, 15, 5a ag Sarknsaet gaa ate a a area: 
arfirehrafta MANS saTgaaorqararqraronweararceag- 
geste nraicaraea: Garant Garaget Hea 
aqam faa acqetisamaa: aw caret waaat tag 
mama oda sficeaarar at ara aradea | (4, 2, 
20-21; 4, 3, 2 and 8, 9, 12; 4, 4, 22 ) 

4,17, 10—uagfae 3 aan ast asatat aarencasitshr- 
tetfa 1 ( 3, 3, 66; 4, 1, 18, ) 

5, 1, 6—aa = oom sasafe eqfeisé termrered 
StartSHhe 1 ( 2, ay) IE) 

5, 2, 8—agt aa aay feet eg oeafa ania az 
amfarakasaahizala ( 3, 2,4) 

5, 3, 3—3ea ae qaeargaarm: gerade vated | 
Gautet, Sustel7a) 

5,9, 1—sf& @ waargaara: sevaaal waedifa a 
searga ei gr ata et area Pe TET srr | 
(em 

Sf ‘0 1—% Faswy svar ay agqureae asiSeahrenra- 
maramtsEcReo | ( 3, 3, 31 ) 

5, 10, 3—ara @ =B ala s8eIGd Tdfaqureaa & GAA: 
aaratea | (3, 1, 6 & 17 ) 

5, 10, 4th ust azaraaay ot Rar areated | (3,1,6) 

5, 10, 5-7 —afenerracerareaafacats Tala- 
art ard aeRTRTETEHTETTAT agpien Yat waldo amt wale 
An wahio wai a ze Arar aNafaacratheacarat <hr 
Maa | AT Ll VAAL arava = aa caviar alferarval: 
carer at atazatfr ar aazatfer wen Re Se 


V.E. 28 


434 VEDANTA EXPLAINED 


SVAN FAA Hai Afaaaieaata at anwniae at ASts- 
aft are (3, 1,8 & 9, 22-24 & 26, 4, 3, 14) 

5, 10, 8—aaaagt: gata Hate a a arta aaa: 
wearaifa yet waka sae frretctagdaeacdt aatat 
Sat a dgha densgqacaa | ( 3, 1,1 & 17; 4, 3,1) 

5, 18, 1-2—qeaana srrtaranroxn fe Seer eTATERTA oat 
Ss et eats Seareeen (3ipsyulesc 
4, 57) 


aa <a Wars races qua gaara 
TT: GUAcAAT Atal agat reach uf: ae pet 
( 3, 3, 57) 

5, 19, l—aagei samareedahha a ai sanrareta 

i gears <arefa | ( 3, 3, 40 ) 

5, 24, 3—aaderqwaa ta weaaa eet Ga ocara: 
aqaea | (4, 1, 13) 

5, 24, 5—ave afsar aver arat wamrera ce aati 
warafarergaraa | ( 3, 3, 40 ) 

6, 1, 2-6—saaeet arg Meat wEltat Aquat 
SAMNSETA TATARTATEA: | 2 Ul 4 Ya waaad Aaa- 
fever ferafife 2 TAM AAA Tqea ae wear Prana 
etarasstart fant amet afaacra qa? i ze 
waa stearat aa alead franc Sarg tl Tar aeaaa 

aa aa aoe fara eal & il ( 2, 3,5 & 6; 
a3 Bera) 
2,1—aea akaqan areitaratfadaa (2, 3, 1 
& 5, 6; 3, 2, 21 & 32; 3, 3,12& 17) 

6, 2, 2,—aemaa: asraata | (2, 3, 9 and 10) 

6, 2, 3—adaa ag wai safe aumsanal aaa 
tea ag ei somaala aqgsasai (2, 3, 6 and 10, 12, 
2, 4, 1; 3, 3, 17; 3, 4,8) 


2, 4, 4, 
6 


2 


6, 2, 4—at arg Gered aaa: LATA AstaAalla at aaa- 
gated | (2, 3, 12 and 13; 4, 2, 3) 
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6, 3, 1—ant weaat aerat eta deni aaranvest 
afrerrgfgntahe t (3, 1, 20) 

6, 3, 2—sime Sftarmransqahre | (2,3, 17; 2, 4, 20; 
3, 2, 6 and 21) 

6, 3, 3—arat_ faa Rraataat neacfifs aa eaa- 
safer, ee faa Hada shaarcaatsanaar aed saTHad | 

6, 4, l—aght Ofad wi Awaeaqa dogs aga aeHwt 
aqaes | ( 2, sh 1725) 

6, 5,, 1_—ererafirai rere facies dierent a: atest aged 
eqiht waft at srecmerenfcnaveenmeeee nn 4, 21) 

6, 5, 4—sana fe ater wa arate: ororedstret are | 
(2, 3, 15; 2, 4, 4; 4, 2, 3) 


6, 8, l—weat ae aat dam wala <aaita wala 
(3, 2, 7 and 10, 31, 35) 

6, 8, 3—aatasgngafad aka faritfe Fenqe atla- 
caf! (4, 3, 14) 

6, 8, 6—area ST Gere cad atenafa Aad Ar 
TH TOTES Ast: eat toes 2, 1 and2) 

6, 8, 7—aaqeafnd a8 acaet @ aren ceafe sta 
Sati (2, 3, 6 and 17, 30, 47; 2, 4, 4, 3, 2, 21 and 27, 
3, 3, 17 and 36, 3, 4, 8; 4, 1, 2 and 3; 4, 4, 4) 

6, 9, 2—eafa ava a faz: afa aaaad ea uel 
(3, 2, 7 and 9) 

6, 11, 3—sfrarta ara fae ferret a sftat ferret ( 2, 3, 
16 and 17 ) 

6, 14, 2—arartargen aq caer araea fat aaa faat- 
ease eacer afer | (3, 3, 32; 3, 4, 1; 4, 1, 15 and 19) 

7, 1, 5a at ATA FIA TATE Wa AAT Tat 
erred wah | (4, 1, 4; 4, 3, 16) 

7, 2, 2—@ at ara saree? amararart wate (4, 
1,5) 
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7, 4, 3—er a: Seed wT Fc SS ATF 
wa: ofateat serena s Rirrereater | (4, 3,9) 

7, 6, 1—earadia gfaat (4, 1, 9) 

7. ih l—aenrqrgtatat eaeatta arteata art (4, 3,3) 

7, 15, 1—srort = frat sont Arar sot =arar (3, 3. 58) 

7, 24, laa arererer a arerewonhy artiasaia & 
ara aaerenaaersgiratssrna aed at 2 yar az 
wana aqea aeacia | (3, 4, 52; 4, 3, 13; 4, 4, 4) 

7, 25, 2a Taree Saft Teme gree BP 
Ud: A Sata? S WF AdiacaMaisemmien Tareaarecare- 
equhtaé wars Grenzé ghamratsaqeensenas cals | 
(3, 2, 36) 


arate Maat TI aatiaaeahtes Aas: SUTS- 
wafer | (3, 2, 36; 4, 3, 14, 4, 4, 4) 

7, 26, 2— sera aerate: TaN wat eae: eae 
ay SERS Pann Ps 3, 4, 29, 4, 4, 15) 

8, 1, l—aa afeqaitueagt zat gretts Sqn zaa- 
sar ragracaqeaest aaa fatranteracafata 
(3, 3, 23; 4, 2, 18, 4, 3, 14) 

8, 1, 3—aren=at HTAHMEAA AUS asst AATAT TA 
afearerenafudt aecita eTATtee | ( 3, 3, 23) 

8, 1, 5—ag snansagamcar fad farcataare fafr- 
aeansfiara: aerara: Aaratae: | (3, 3, 39) 

8, 1, 6— aa @ gaeatdtaalad Asad AcaesAaat 

stg aieg err sa (3, 3, 39; 4, 4, 9 and 17) 

mae , 1—a afz aetna aati aacsarer frac: 
wafeata (4, 3, 14, 4, 4, 8) 

8, 3, 2—zat: qat sot aetaisoer od ageth a 
farafea | (3, 2, 9) 

8, 3, 3—e@ ar aa-areat eft (2, 3, 24) 

8, 4, I—atd Sanatas seal A AT A Fat Tat 7 
ged a goa Ga WASH fradeasqeaarcan AT AAG: | 
(3, 2,7 and 10, 31, 4, 1, 14) 
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8, 5, l—aa ware geaTaaa erate aq! (3, 4, 26) 

8,5 3—us ara a azata a seraanrgiaede | (3, 4,35) 
: 8,5, 3—aquafaat gaan; safafad facona (4, 

, 14) 

8, 6, l—aa at cat eqaea areremt: fiersentoratea- 
wat (4, 2,18) 

8, 6, 2—argurarteresaaeet a: (anfgeret Tena?) 
ES ICce oratg Sal AVA arses: caraeat > asufementsat wan | 
( 4, 2, 19) 

8, 6, 3—aeteraca: aaa: Sores wan a fasteners 
an arsig! (Sh AG) 

8, 6, 5—aa qagensatiigenaaaaea cRahreed- 
and | (4, 2, 18 and 19, 4, 3, 1) 

8, 6,6—aa Sat a EqreT Areaeaat qeaeahater: 
Saat | actetnraseaanta assay SHA WaT 
aafea 1 (4,2, 17 and 19, 4, 3, 13; 4, 4, 22) 

8,7, fee ATAMSTEATAT eae rarerateat fafara- 
waits faure: wera: aera HaT: eseqasa: a fafsrathaaen: | 
(2, 3, 39 and 43, 3, 4, 1; 4, 1, 1; 4, 4, 2 and 3) 

&, 8, l—aaaazarat waa seal qaaa at otara at 
aera: ofaeafata | (2, 3, 27) 

8, 12, 3—aqtae draraisemesttrgaara I saifa- 
VIG Va Broniaswat a saa: gea:! (3, 4, 8; 4, 4, 
1-5) 

8, 12, 4a aaazraragatTd ay: Te aT: Gea 
qua ag¢a at aad frarotifa a areat aeara Arora (2, 
3, 18, 2, 4, 15) 

8, 12, 5—a arcat aaaarenrareazaetaa | ( 4, 4, 10) 

8, 15, l—arartaaazadia qatar a: Katana: 
mrranraa Hea Bal SA Laearaadarea ... AgetHahy- 
<iuaat! (3, 4, 6 and 12, 47, 4, 4, 22) 
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Isavasyopanisad 
2—sadaze wate fshtssa aa) od ae aa 
Masha wz aa fears az ii (3, 4, 7) 
7—aat ait ate: &: atts CHa reTa: tl (4, 3, 14) 
Jabalopanisad 

“it Sea Sea Na OE rer et SA ait 

AN Teste | aac TANGLE AATET | At 
Qt Adal AUSeattaeal Al Tataal aicatatiacataent ath 
(3, 4, 17; 3, 4, 20) 

5—ay oRareactarar queisahiare: areatey Barrett 

penqara safer | (3, 4, 20) 
Kathopanisad 

1,2, 6—a aiqaa: ofaenfa am saa fata 
qeal ad aa aa ae ee at gz: gaaaarrad Fr 
(3, 1, 13) 

1, 2, 7—sraorenft cgtrat a wer: qearaishy qteat a 
at fer: lareaat aart SUSIST Bossa sat Hasta 
fare: 1 (3, 4, 51) 

1,2, 14 aera GataeraTaniqersrentcHarsdid | AT 

wear wacasata aaz | (3, 2, 2; 3, 3, 34; 4, 3, 13) 

1, 2, 15—eaq Far acaqaraaiest araifts watfir a 
agatea | alesarat sare. atha aad a dae aaa it 
(3, 3, 4; 3, 4, 26) 

1, 2, 18—a saat feae ot faftfart safaa aaa 
peccerulictat Cree: reais gtr qT aaa waar aA I 
(2, 3, 17) 

il, 1—ea fara GHaer oth wet ofa cet qatk 
é: i) 1 rare eae aga Garrat & = fromfaaen: i 
(3, 3, 34) 

1, 3, 2—q: Sagttarararaatt sa aeqez! (3, 3, 34) 

1, 3, 3—arearedt that fafe aritt cata g | afe a ares 
fake awa: saaMa = Il ( 2, 3, 15) 
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1, 3, 4—aftaenfit carrgtavaiedg aac! areatfege- 
milage: fercareseati: (2, 3, 15, and 40) 

1, 3, 9—aAseaa: crenaifa afacort: wer aaa! (3, 3; 
15) 

1, 3, 10-11—afeqter: wa wal aera TE Aa?! a 
Seq Wr ‘gdzaem HareqE: ll Aga: 

Wz: | gaaver we Faster rar et oot ae W (3, 3, 14) 

1,3, 12—qey aag yay Welsseat a cared! zeae 
Seaar qaur Geear eee ae 3, 15) 

1, 3, 13—aedarenaeht cerecasasaret areata | (3, 3, 
15) 

1, 3, 15—sarqueqaineraedd asta frenieaaca 
aq AAA Hea: ut ag Brera THITaTIg=aa lt (3, 
3, 14; 3, 3, 14) 

Deis rm Raiafslibasi no SSE SG Led ons 
wer! aiadie: senneanmdiaqaaacraraess il (3, 
2, 24) 

2,1, 10—aemt: a geraraft a xe ara oeafa! 
(4, 3, 14) 

2, 1, 1l—aaaaeareet Aa arnsfa fear! get: a 
ai weela a ce araa geafa | (3, 2, 13) 

2, 1, 15—aitgh ge gaathad cede wala! Tt aa- 
fisrrerer ance seater ater | (4, 4, 4) 

2, 2, 8a ae Betyg art wr art geal friar: | 
(3,2, 2and 4) 

2, 2, 1l—useat aayardaten a feat stage 
aren: 1 ( 2, 3, 47) 

2,3, 2— met ge caf eCER HOP (3, 3, 
4, 3, 4,8) 

2, 3, 13—aredietatreeeee: | (3, 2, made 

2, 3, lo—erd San @ gare ASTEMA Heteraterter: 
eafirt | eetolarerersarenta freee Senn eT 
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Kausitaki Upanisad 
a » ev % TeAetaAaha Segara a aa Tera | 
1, 3—a@ ad Fear Tarraaninetnantesia a ata- 
as @ aikeaats a qs A wath AW waar a 
Faarng | (3, 3, 27; 4, 3, 1 and 2) 
1, 4-araeagree fazed wea frat araa: gaagu- 
aecatsrar Saaz! (3, 3, 26 and 27, 4, 1, 17) 
1 , aman & ag R aarad Fae ee et at Aart 
ffgat exter fafa sataat caf erage a og Az (4, 3,1; 
2, 9-14—araren fasrrererd | wat = & Faar wee 
faazarat: | (3, 3,10) 
44, Soeee aaa SUONSHRA TaTEAT at AAT CaacTaTTS | 
2 5 oe AqIStasstwigcnla Wada: aecnraa | 
( 
3, 6—ngar wat Gara wit gas:e aratia | (2, 3, 
28 and 29 
3, 8— aq Bet ag Ha aaa a aaa Stet afer. 
qa] GT Ga dary Hl Hicala a aA | oT Stars IT 
wratagatn Saar: GA arcata farce | (2, 3, 41, 3,2, 41) 
4, 18, 19—erg aat vafa aat aca: tan a sae brs 
anenearot Tana wate | (3, 2, 7) 
aI yu: wunasated: enfesdaa ar faedtaepere 
GaARAT TH seas WCAKATAATMAS At GAT At TERA? | 
2D, B,D) 
: Kenopanisad 
1, 3—araeq afgizarzat afafzareta | (3, 2, 17) 
Macu Smrti 
1, 21—arveat arash zaelat | an ear: | 
afer: arataz aa BSGESEE COE (4, 2, 6) 
2, 87—seaaa & SfereageraeTl AA AAA? | 
HagTa a FAeAN araT Sera tl (3, 4, 38) 
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Mundakopanisad 
1, 1, 3—aRneg aan feared erate Fara vata | 
(2, 3, 6; 2,4, 2) 

1, 1, 5—ay at gat agercafaneae | (3, 3, 33) 

1, 1, 6 area eT HATE Ae Ta: atta agate! 
fret fny aaa Gag aged aqazaalfer aft 

arate ter: (3, 2, 23;3,3, 33) 

1, 2, 11—aq: SY GAA TWA Rigiet aea- 

waa 1 
ao & fom saa ana: a gem 
eee 4, 17-18; 4, 3,1) 

2, 1, l—agaraet quar aitermnaatieghia: aaa: 
TyaaA ASI: | aAMSeaAtataat AT ara: 
wHaea aa aarty afea tl (2, 3, 17) 

2, 1, 2—fRent aad: ger: aareearaal eet: l 
AMO AAT: SPA AATIALA: Ts 

(2, 4, 2 and 8, 3, 2, 14, 4, 1, 2; 4, 3, 14) 

2, 1, 3—eaenrsnas sett Ha: aaifganfi a1 

@ aagsaifacra: gaat fasaer arfiat t 
(2, 3, 1 and 10, 15, 2, 4, 1-3 and 8-9 and 17) 

7. ae TUT: Taafed ALAKaAaAT: Aaa: Aa 
Blat: | 
ae a ater Ag aca sro zara fafa: 

aa aa il (2, 4, 1 and 5) 

7, lin 10—yaq cq Fase anf at re GerETAL | 

aeen ag hited warat ats french fated ey u 
(2, 4,2) 
2, 2, 6-—alfaeata varra arartat (2, 3, 39) 
2, 2, 8—fraa gquakahead ad daar: | 
wlaet Ber saifer aferree Wael 
(3, 3, 32; 4, 1,13) 
2, 2, 10—4 an gat ale a armas Aart fagat aria 
STA: | 


. 
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(2, 3, 6; 2, 4, 2; 3, 4, 52; 4, 3, 14) 
3,1, 1—a gaat wast wert wat gat wie: 
| water: fras ereeraraaeat aha- 
arnatifa (2, 3, 47; 3, 3, 34) 
3, 1, 2--erara aa gett fraatsefrar aha gear: | 
Bi at qari ateaaiia aa- 
ar (3, 3, 34) 


a ena fina: vot aragaia A 

a (3, he 26 and 29 ) 

3,1 Sa erga ged aft aver areaeSeace ator aT 

RATA a aa frente 
earaare: ll (3, 2, 23-24 and 27 ) 

3,1, 9—aalsyarat Saar afeaen afeaeoror: Gear 
afaerar u (2, 3, 22 and 29, 32) 


3, Bs OBS SBS > Bereaataraag: zs- 
3 aE aaa UU FaHIS WAT: Rate Sea u 


3, 2, 7—arat: Get: ee Taras a fe So 
@aitor fran sareat giseay aa oal- 
watea tl (4, 2, 15) 

3, 2, 8a aa: eat: AgEsSed Tesla aAET 
fara) aur GI SILC qaedt gEa- 
afer faeaa u ( 3, De IA 4,4 »4) 

3.2) 9—e at ea aU AM Az waa rata area 

wata i axufa ane acta acart ger 

afenal faanisral wate ti (3, 2, 26, 3, 4, 1) 

3, 2,10—awaaat aafaat ata rad mires 
aot (3, 3, 3) 
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Prasnopanisad 


2, 3—arahty: OTT Saral Al wleaTEIMatadcraen- 
Sree Stevens THEE STE Uy 4,11) 
3, 6—efe ais ere | 
3, 9—cemrguaraast: Gaaaharaaate pa i 
( 
3, 10—afreedae srorararier qroretsteat Ben: | ; 
aassmat aurea wes aafa tt (4, 1, 12) 
4, I—aw f& get Sar sitar Arar Calera Arar stat sat 
faararcat gest: | (2, 3, 33 and 40) 


5, 2—mad ererenra Ye aTat et eT TeETE | 
aemiearaadanssadaanadcaeara il (4, 3, 14) 


6,5—aam wa: Vat A_araut: aqe oWTaret 
asoha Rae areat wast ear wae Meas! caterer 
afiqghter: Tea Fer FETT Get sated Tester Rreit 
SSSA AEN yet EA Meat A asHalsact wale! 
(4, 2, 15) 


Rgveda Samhita 
2, 12, 1—a@ ata Wa Saat Aaear! (3, 3, 56) 
10, 129, 2—4 arquetada a ate a UST ae aTeterha | 
aaa MMT ACH ACATEITa I: 
fraara il (2, 4, 8) 
Satapatha Brahmana 
1, 3, 1, 26—a7 & tae ae ekas anand sf 
@ aaratad sta sara | Ly 
10, 5, 4, 16—fererar aardlefea a HAT: WoTaT: | a TT 
atau afea aragtacaatera: (3, 3, 31) 
Svetasvataropanisad 
1, 11—arear Sa Gaararraarfer: etter: Satsiercasrenter: b 
aeatrearargdet eave fastsaat Ras arccanra: Il 
(3, 2,5) 


444 VEDANTA EXPLAINED 


1,.12—atten ava Sart @ ara a shes First eee 
3, 2, 13 
2, 10—aaaat Se eee a ars 
ANSTRS 1 F VASA Derraraerazat Rates 
( ) 
3, 8--Faraaa get wataarigeraur ane: qeearad | 
aaa fafzcaraacgafa area: gear raasaare Wi 
(2, 3, 30; 4, 3, 14) 
3, I—qeareat arawaka Rot his a waraishea 
shaq! aga za cat fa fasearaeaay ger 
geator aaz li (3, 2, 36) 
4, 3—e8 oft eg garafer at gat ga ar gare | za sttori 
quea agra a ata wala Feadaa: ye Seay 
(4, 9, 


4, 19—a azz sfear afd ata Ala Aza: | 
(2, 3, 7; 4, 3, 14) 

5, 8-9—arrmarl aisha <2: 1 aTesrmaaaarret 
aaa akeaaer a | arn sla: a: aa: a ararecarr aeae tl 
( 2, 3, 22 and 29 ) 

6, 9—a ater arnrfiaian a arr abastrar 7 
satfera: 1 ( 2, 3, 9) 

6, 11 —oet Ba: wayay Ye: waa Aa TaANeaAUAy 
sinters: asaya: arent Rar: Raat raorar (2, 3 
17; 3, 3, 35 ) 

6, 19—faens fafa area fava fainaqi sgaer 
gi a4 qaruahaasT u (4, 3, 14) 

Taittirlyopanisad 

1, 11, 2—aqyaaaatia waif! af afaccatia at 
Zarafer | aeaearn Satan: | arf caaiorente | at acrfer | 
(Ca, 1) 

2, 1—ait wataainifa wor | wet sAard wal at ag 
fafza gaat wa alaqi assaa aaeamirae AAT 
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faufaata | canal TASHA SEH: Saat: | AreHTATATy:, 
arnaha:, pele waza: ofa, gfaeat steea:, attrat- 
allsare, HAT Fat, Ta TT gaetisacaaa: | (2, 3,5 & 
6, 12, 24; 2.4,1; 3, 2,22 & 26; 4,1, 2; 4, 3,14) 

2, 4—adt art Facet area AAT TE Ag ART 
far a fata waraafa i ...... wea aa frt:, ea aferor: 
sae Watt, GT AAT, He: Fes seer (2, 3, 40; 

) 


THe SAT: Ter:, 
36,40; 3, 3, 11-1 2) 


2, 6—aaeta a vata aeggatr Bq Sal afea valle 
aae arate adt B fig! .... _ aSaTATT TE eat ssraata | 
a aueacat of asnasa | aes Prat aces azaramfeera | 
( 2, 3, 10 & 13, 17, 47; 3, 2, 22 ) 

2, 7—Hxaal SAA Hela adl AX aaqstad | ...... 
ada caRnacatsameashetsheaisr sfrat feat 
HA MSas Wat wala | aqr gat Galearqguaeat Hea, at 
ae wa wala! aaa wt gierarter | (2, 3, 10 & 17; 
2, 4, 1; 35-2, 23:.35354)) 

2, 8—sfrarsemrara: waal wtatefa aa: 1 sfyatsene- 
faetieqer | aeatate farm: | 

2 9—araeg men Para a frat gaearte | tq.= aa 
afaafa faaé arg areca fad oremacant (3, 2, 17; 
4, 3,14) 

3, 12, 7—( Tai. Ar. ) @atfor wartor fafaer efter aati 
wrarshiagearared | ( 2, 3, 43 ) 


fasaad alaesarara: | 


Zara aa calayarsst aqyialaga:, 
CUAATAHET: ST aAla azal TatraraAgAaca | 
a@ eaxtes carly Brasco aaure: eraharey, 
wait area fara wala Fraqneda aratienantsfe 
. wal aanenenteraaa slat alead se GATE Il 


GAN MAMAS Gay TA WIAA | 
WHAM Aa SA AMT wate ll 
eter sara gatas fraac | 
aaa Gata Hie fret waeata Ul 
ara fe arcot aeaeeneat rasta | 
woe aa TeSTaleres ware he: I 
acuta Agra al aad A ATAHIAKAT | 
argal fe aia: & a at aaa fe area: I 


. AMIMGAMA AMSTa Gea | cai Areaad a aAWITET AFD 


WaATaAa Waa Arh | fatad favo vat F Ul 
are fatten fromrcenl fagrara aaa aafeareri | 
a a Aga aa Ghnanakhaqraqea: Rreasé Rratsé ii 


NEW LIGHT ON THE PHILOSOPHY 
OF SAMKARA 


J 
AIM AND METHOD 
1. The ethico-spiritual motives. 


The aims and the motives of the philosophy of Sri 
Samkaracarya are too deep to be sought in a superficial 
manner. Some take him to be a commentator Only, and 
conclude that he has neither a point of view nor a phi- 
losophy of his own. Others consider him to be more 
of a theologian than a professional philosopher, and 
therefore think that it would be too great an honour to 
him to compare him with Plato, Hegel, or Bradley. 
Some others find in him a religious preacher who is, 
more often than not, dogmatic, and who, therefore, 
sacrifices reason and logic to tradition and authority. 
Some others go to the extent of confusing him with 
the atheist, the sceptic, and the nihilist in disguise. 
All these views, we hold, are hasty conclusions; they 
arise either on account of prejudice, or imperfect under- 
standing of his writings as a whole. The aim of his 
philosophy, as we understand, is through and through 
moral and spiritual. It is at once theistic and mystical; 
and we shall be completely wrong if we say that there 
is the slightest touch of materialism cr agnosticism any- 
where in his writings. Equally wrong will it be, if 
Sathkara is understood as preaching merely the gospel of 
pessimism, despair, renunciation, and illusionism. His 
message is just the opposite of this in essente and spirit. 
The Vedanta of Sathkara stands for courage and strength 
of character, for optimism and hope, for a life which 
being in touch with the Real, is full of activity, contem- 
plation, joy, knowledge, contentment, and service to 
mankind. The notes of pessimism, asceticism, renuncia- 
tion, and illusionism, which are necessarily found in his 
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philosophy, are only a prelude toa higher and fuller life 
which will be realized only through the constant prac- 
tice of moral virtues, and an unswerving devotion to 
God. Disinterested and altruistic action, meditation. 
prayer, and the consequent attainment to Godhood or 
the Absolute through the grace of God, are but the 
different aspects of this ethico-spiritual discipline. Jhana, 
then, means the realization of Brahman, and not merely 
an intellectual understanding about it. 

The method he has adopted is, as we may call it. 
the dialectic method or the method of construction 
through criticism. It consists in the positing of one’s own 
thesis (svamatamandana ) on the ground of the refuta- 
tion of the thesis of the opponent ( paramatakhandana ), 
though Sankara seems to be always anxious in giving the 
most sympathetic consideration to what his opponent 
has to say. He is not merely a critic of the failings of 
others, or merely a judge who assesses the good or the 
bad points in them; but he also appears like a pleader 
who has taken a brief for his own opponent for the 
time being. If anyone wants to know what the oppo- 
nent.of Samkara has to say, he has only to read the 
admirabJe account which Samkara himself so faithfully 
gives before he begins his attack against it. To a 
certain extent, this is Socratic in character ; but there is 
no profession of ignorance on the part of Sarmkara. 
What he wants is justice for him as well as for his 
opponent. And so he meets his opponent in the way 
in which.he is required to meet. A believer in the 
Vedas will find Samkara equally a believer ; a non-beli- 
ever will find him.as if he too is a non-believer. Sarhkara 
never brings in the Sruti-passages in favour of his posi- 
tion when he is confronted by a Jaina or a Buddhist. He 
meets them on the platform of reason alone. When he 
meets a subjective idealist or a nihilist, he assumes him- 
self to be a realist; whena realist, he becomes an idealist: 
when a Satnkhya, a theist ; and when a theist, a mystic. 
In doing this all, however, he uses one weapon or the 
other as he finds it convenient and useful. Sometimes 
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it is sufficient for him to show that his opponent is con- 
tradicting himself; sometimes his view-point is shown 
to be partial and one-sided; sometimes the argument is 
shown to involve the regress ad infinitum, or as falling 
short of ordinary experience, or as incapable of being 
extended to a higher torm of life. 


2. All-sided, integrated expersence and ‘values. 


As the Acarya is anxious to pay his attention to 
all the sides of human experience, and as he appears 
therefore to be at once a realist, an idealist, a theist, and 
a mystic, it is natural that he should employ several 
criteria to distinguish one kind of truth from another, 
and so to establish in his philosophy different orders of 
reality. It is generally said that. there are in his 
philosophy different degrees of truth and reality. Ina. 
sense this is true; for there abides the same universal 
Caitanya in all the types of experience. The illusion, 
the dream, and the experiences in the sleeping and the 
waking conditions are all dependent for their very exi- 
stence on this common substratum of Consciousness. If 
Brahman is one, without a second, then it must be pre- 
sent in all the things and the experiences of our life. 
The illusion too is dependent for its being on some 
concrete existence; the illusion of the snake appears 
on the reality of the rope. Behind the illusory 
object also there is the Caitanya of the knower 
combined with the Caitanya of the this (idam) aspect 
of the rope. Without some kind of assimilation of the 
objective and the subjective elements in cognition, of 
a like identified with like, there is no possibility of 
the occurrence of an illusion also in the Advaita 
schemez of Sathkara. The illusion, in other words, takes 
place on the satta of Brahman; and so all experiences 
including Brahmanubhava, on the one hand, and illu- 
sion, on the other, are different from each other in 
degrees only. And so, we may say that the dream is 
more real than the illusion, the waking life more real 
than the dream, and so on. But there is alsoa difference 
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in kind between any two of these experiences. For 
instance, no amount of wish-fulfilment in a dream can 
be said to correspond in any degree, except by way of 
metaphor, to an actual, concrete experience of the wake- 
ful life. The dream is essentially different from the 
waking life. Otherwise, men would have been satisfied 
only by dreams and illusions. Similarly, the empirical 
is not the same as the spiritual, though they may run 
into each other, as in the case of a Jivanmukta. Other- 
wise, the maximum of the empirical pleasures would be 
a substitute for the minimum of spiritual bliss, and a 
less real experience, if continued for a longer time, may 
be felt as equivalent to an experience which is more real 
but less enduring. Existentially, the Brahmanic Caitanya- 
satta is common to all experiences including the illu- 
sions; but experientially, it appears now as a frusted 
desire in illusion, now as a satisfied will or an emotional 
and rational life in the waking condition, now asa make- 
believe and a wish-fulfilment in dream, and now as the 
poise of an inactive silence insleep. Recognizing there- 
fore that there is also a difference of kind among the 
various experiences of life, Sammkara employs the various 
criteria of reality in order to evaluate them both from 
the view-points of degree and ofkind. Correspondence, 
non-contradiction, coherence, workability, authorita- 
tiveness, continuity, and development are all used by 
him to point out the validity of experience in some 
form or other. The catholicity of his interests is too 
wide to make him blind to any aspect of experience. 
This does not however mean that all the experiences are 
valuable for the same reason. That is why the value of 
a saintly life, for instance, is different inkind from that 
of a philosophical Jife, and that the value of the fatter 
is different in kind from that of the mere social and 
‘sensible life. Sathkara wants to retain all the values 
in so far as they make for a complete life; but it need 
not be forgotten that he has his eye on the supremely 
important value, viz., the ethico-spiritual life of the saint 
or the mystic. 
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3. Knowledge is Vastu-tantra. 


With this end in view, it is natural that Sarhkara 
should find some criteria more useful than others, and 
none so certain and infallible as direct experience itself. 
Correspondence may be found useful to a certain extent 
when there are clear-cut ideas or copies of some distinct 
objects. But, then, the knowledge would be of the 
ideas or of the copies of objects simply, and not of the 
objects themszlves. The realist’s criterion is intended 
to save us from a world of ideas of the subjectivist’s 
fancy ; but it is exactly this to which it would lead us. 
If it is supplemented by the pragmatic criterion of work- 
ability, reality itself would become relative to our 
purposes; it may change from man to man, and from 
time to time. To avoid this we may bring in the test 
of coherence, whereby we may take into consideration 
the interests of the humanity as a whole. Truth and 
reality will have then, for all practical purposes, the same 
form. We do believe in one common world and our 
interests and objects have the same common characteris- 
tics. The difference between illusions and facts, and 
between .dreams and waking life is almost the same. 
But this may not at all apply when we are dealing with 
the knowledge of the supra-sensible world, such as the 
Self, God, Brahman, Immortality, and so on; for here, as 
Sathkara holds, knowledge is Vastu-tantra and not 
purusa-tantra. The knowledge of Brahman, like the 
perceptual knowledge of a post, is dependent mainly on 
the self-revealing character of the object itself and not 
so much on the attitudes, interests, and efforts of men. 


Here, one may raise the fundamental question 
whether knowledge can be said to be purely objective 
in character, or whether it has some eubieetige element 
also in it. It may be contended that all knowledge, 
whether perceptual or not, is for some percipient being, 
and is to some extent dependent on the purposes and 
the efforts of that being. As to the full nature and 
significance of the words ‘subjective’ and ‘objective’, - 
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so far as the knowledge of Brahman is concerned, we 
shall begin by noting that what Samkara means by 
Vastu-tantra is that the Brahmanubhava is a category by 
itself. It transcends the empirical distinctions of the 
knower, the known, and the knowledge. Just as the sun 
will continue to be self-effulgent though there may be 
no object to shine upon, €ven so apart from. the purusa 
or the empir:cal self and his sense-organs and purposes, 
the Vastu, that is, the Atman, or the Brahman would be 
self-valid by its own criterion of self-conscious activity 
or caitanya. It is an indivisible, homogeneous anubhava 
or knowledge, in which the two moments of subject and 
object are not given but created arbitrarily by one who 
feels the necessity of somehow imparting it to others in 
some intellectual or logical form. It is futile therefore 
to expect that there would be any verbal reply from the 
side of Sathkara to the questions, ‘Knowledge for whom” 
or ‘Knowledge of what?’, except the reply that it is the 
knowledge for itself and the knowledge of itself. Hither 
this means nothing from the empirical point of view, or 
it means everything from the point of view of Brahma- 
nubhava. Brahman is not simply the name of a perci- 
pient being among others, so that Brahmanubhava would 
mean the knowledge of something else with reference to 
that being; nor does Brahman mean an object among 
other objects, so that Brahmanubhava would mean the 
knowledge of some being with reference to that object. 
Nor can we get any satisfaction by describing Brahman 
as neither the subject nor the object, i.e. a tertium quid 
simply; for it will then neither explain the subjects nor 
the objects. So, it ought to be shown to be both, viz., as 
the eternal subject, and as the eternal object; the former 
because all the percipient beings are dependent for their 
very existence, nature, and activity on the Brahman as 
the antaryamin of all, and the latter because it is the 
ever-lasting bahiryamin or the transcendent object, in the 
discovery and the gradual assimilation of which all the 
moral and spiritual progress of the mankind is summed 
up. Left to itself, Brahman would neither be glorified 
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nor condemned by being described as the subject or 
object ; even the very name Brahman in Brahmanubhava 
would be superfluous from the view-point of the Dliss- 
ful, caitanyanubhava itself. This indescribable, supra- 
sensuous, homogeneous, indivisible, unique, and non-dual 
experience, which is at once conscious activity and bliss, 
is what is known as Vastu or Brahman, according to 
Samkara, and is absolutely independent and transcendent 
of all the empirical subjects or objects, and of the 
empirical criteria of judgments and values. To put 
it negatively it is not purusa-tantra. 

The peculiarity of this Brahmanic life, however, 1s 
that it allows itself to be shared by the individual soul, 
which has in it the capacity for exhibiting the opposition 
of the subject and the object, which is so essential 
from the epistemological point of view. As a matter of 
fact, so long as the individual soul has an experience of 
this ecstatic, unitive life, he becomes one with Brahman; 
and so, there would be no sense in saying that the soul 
as the subject or the knower is having a knowledge 
of Brahman as the object. He is, as a matter of 
fact, during that particular time, nothing but Brahman; 
that is, as explained above, nothing but the indivisi- 
ble anubhava itself, without there being any subject or 
object. The propositions, ‘Tat tvath asi’ and ‘Ahath 
Brahma asmi’, are literally the expressions of this expe- 
rience; there is not in it the slightest awareness of the 
distinction, so necessary from the logical point of view, 
between the ahath and the Brabman, or between the Tat 
and the tvath. The anubhavain him is the unification 
of the two to such an extent, that the ahath and tvath 
are completely dissolved or cancelled in the life of the 
Brahman or the Tat. What remains in it is the Brahman 
and not the soul; and that too not as something trans- 
cendent only or immanent only, but as the coalition of 
the two. This means that even in the case of an indivi- 
dual soul who has an experience of this life, the Brahma- 
nubhava remains a mystery which is indescribable in 
terms of subject or object. 
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4. Brahman as subject and Brahman as object meet in man. 


But when the need to describe this life is felt, the 
words subject and object are bound to come; and so, 
once again, with reference to these words we have to 
describe the mystic experience in exactly the same way 
as we have described the Brahmanic life above, viz., as 
either the eternal subject, or the eternal object. That 
is why the author of the Chandogyopanisad does not 
see any contradiction in describing first objectivity that 
Brahman is to the right, and to the left, and upwards, 
and downwards, and so on, and immediately afterwards 
in describing subjectively that the ‘{* or the Atman is 
to the right, and to the left, and upwards, and down- 
wards, and so on. The object is nothing but the subject 
and vice-versa. Brahman within and Brahman outside 
is one and the same. But the glory of man, as described 
by Samkara Vedanta is that the meeting point of these 
two is in man, and that the uJtimate value of the one 
transcendental, real Object of inquiry and realization 
is to be found in the innermost recess of the heart, 
by resorting to moral purity, devotion, and spiritual 
contemplation. Bez it remembered, however, that these 
latter methods do not and cannot create or modify the 
nature of the object in any way; they only enable the 
man himself to make simultaneously new discoveries 
regarding the nature of the object beyond him as well as 
the subject within him. The moral and the spiritual 
progress he makes within him, he comes to know, is not 
ultimately due only to his own efforts or to the society 
in which he is, but is due to the grace imparted to him 
by the Object which itself must be moral or spiritual in 
nature. The human efforts are necessary not because 
they bring about a change in the nature of the object, 
but because they bring about a change in our notions of 
the self. Itis by the gradual elimination of what is 
not-self, that we are able to establish progressively a 
kinship, a similarity, and an identity between the subject 
and the object. The human effort, or the puruga-tantra 
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is useful as a way of discovering that the real subject is 
no other than the object, and that the highest ethical 
and spirituai values in man and society are ultimately to 
be discovered as already existing in the object itself. 
The object, in other words, is thus revealed in a subject 
which grows, and which, therefore, becomes identical in 
nature with the object. Man becomes Brahman, the 
purusa-tantra ends in Vastu-tantra. 


5. Brahmdadnubhava abounds in contradicions. 


To return to the discussion of the criteria of reality. 
How far will non-contradiction be helpful to us as 
a criterion? Ina way Samkara accepts this test, and as 
some say, he makes it a corner-stone of his system as 
a whole. What is contradicted is false or unreal, and 
what is not contradicted is true or real. The dream is 
cancelled by waking experience; the waking experience 
is cancelled by the experience of the Brahman, whereas 
the experience of the Brahman is not cancelled by any 
thing else. Therefore, it is said that while the dream 
and the waking experiences are both unreal, the Brahma- 
nubhava alone is real. Of course, it is not a small gain. 
But what Sarkara cares for is not logic and metaphysics 
so much as life and experience inclusive of the non- 
empirical consciousness. To him the logical inquiry is 
merely an intellectual scaffolding, the content of which 
is given in an immediate, supra-sensuous, concrete expe- 
rience. At best, the logical approach is only a prelimi- 
nary to a way of life, a justification of the intellect 
which will persuade the will to bear witness to the life 
of the Real. There is however something unique in 
this higher form of experience which goes beyond the 
intellect, a revelation which transcends the empirical 
knowledge, and a life which encompasses the contradic- 
tions in it, as equally real. Brahman, we are told is 
replete with contradictions; it is at once here and there, 
smaller than the smallest and larger than the largest, and 
soon. Here, the contradictions not only do not cancel 
each other, but cannot also be said to be complementaries 
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of each other. Nor can it be said that one of them: is 
positive and the other negative. Every one of them, 
is as positive and real as any other, and together they 
constitute the life of Brahman or of the Brahmavedin. 


6. The Sdstras and the Guru make room for Svanubhava. 


When the law of contradiction too fails us, we 
may have recourse to the authorities of the Srutis and 
Smrtis. But, as is well known, they too abound in 
contradictions. Sruti however, being more reliable than 
Smrti, contradictions in the Smrtis will be reconciled 
by Srutis. But when the different Srutis themselves 
contradict each other, how are we to reconcile them? 
One way is to fall back upon reason, and to say that 
a particular Sruti which is supported by reasoning has 
got more weight than any other which has no such 
support. This is however to ignore the authority of 
Sruti in favour of reason, which, according to Sathkara, 
must bz a serviceable adjunct to Sruti. There is no end 
to mere argumentation, says he, however brilliantly it 
may be put forth to prove one’s thesis. It may be 
true or false. Reasoning ought to be supported by 
Sruti and not vice-versa. So, if the puzzles of reason 
and Smrti are solved by Sruti, then the puzzles of Sruti 
must be solved by something else. The eye-witnesses 
too may disagree; even so the Sastras may differ from 
each other. It is here that Sathkara brings in the higher 
authority of the ‘praciti’ or anubhava of the Guru or the 
expert. Out of the different statements of different 
Srutis as standing for the different experiences of diffe- 
rent men, that one must have greater weight, which is 
supported by the experience of the Guru. 

Here, perhaps, one may accuse Samkara of being 
dogmatic; and, in a way, we should own that it is a 
dogmatic point not in Sarhkara alone, but in the philo- 
sophy of Mysticism as such. One wonders why the 
knowledge of the Atman cannot be revealed by the 
reading of the Vedas, and as to why it is that it should 
be revealed through the intermediary of a Guru. But 
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we may only note that there is the consensus of opinion 
on this point throughout the mystics of the world. As 
Suso says, the knowledge of the Divine comes through 
the living word of a living person; for the word on the 
parchment or in the book is lifeless. Sankara echoes this, 
as if, when he says that no amount of Vedic learning 
will enable a man to know the Brahman, unless some 
kind-hearted person, who has himself realized the Brah- 
man, imparts it to another directly through spoken words 
such as ‘ That thou art’. Narada who knew everything 
under the sun and the moon ultimately felt it necessary 
to approach Sanatkumara and request him to carry 
him beyond the ocean of Samsara. Svetaketu’s story 
tells us the same. It was his father who gave him this 
lore of the Brahman. Sathkara too, as we find it, for 
instance, in his own writings, gave it to an old man 
who was engaged in learning grammar, by telling him 
that he should resort to the name of Govinda or Gopala, 
and not to anything else, if he wanted release from 
birth and death. The Guru occupies in Sathkara the 
place which Jesus Christ occupies in Christianity. He 
is not only the redeemer of humanity, but is also the 
intermediary between man and God, or what is the 
same thing, between the soul and the Brahman. It is 
he who points out the real way to the erring traveller 
and brings him back to his home (Cha. 6, 14, 1-2). Nay, 
he works out a miracle which is not possible for 
a ‘parisa’ stone; for, as Sathkara tells us about the 
mythological belief, the parisa changes iron into gold, 
but not iron into parisa itself; the Guru, on the 
contrary, changes the disciple into a Guru. The disciple 
becomes the Guru on account of the acquisition of the 
Brahmanubhava. No doubt, one flame owes its being 
to another; but the nature of the two is the same. The 
numerical plurality of the flames and the similarity of 
one with the other is apparent; the light in all of them 
is identically the same. 


But in narrating this Sathkara has led us beyond the 
anubhava of the Guru. The dogmatism that is lurking 
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in saying that the experience of the Guru is the highest 
criterion of Reality will not be there in the least, the 
moment it is replaced by svanubhava. Instead of an 
*heteros” we have now in Samkara the Self itself as the 
absolute standard of Reality and truth. In the absence 
of svanubhava, no meaning, worth the name, can be 
attached to the four mahavakyas of the Yedanta. It is 
the experience of ‘Aham Brahma asmi’ that bestows 
upon the upadesa of the Guru, viz., ‘Tat tvath asi’ the 
stamp of validity and universality. The identification 
of ‘tat’ and ‘tvam’ which, in theory, is applicable to 
any individual soul, is verified in practice as a concrete, 
undeniable fact of experience by a particular individual, 
here and now, just as truly as a scientific law is verified 
in a particular given case. As a matter of fact, the Guru 
must be intending that the disciple should verify the 
knowledge of his teacher in his own case. For, the 
instruction does not come in the dogmatic form of ‘I am 
the Brahman’, but in the form of ‘You are the Brahman’. 
Neither does it stop with the implied narration of one’s 
own experience; it is definitely intended to go beyond 
one’s own experience and be applicable to all men in 
the world. It is this broad-based, spiritual humanism 
of Vedanta that makes room for the countless Brahma- 
vedins who, in spite of the difference in degree in the 
apprehension of the Real, apprehend and live the self- 
same life of Sat, Cit and Ananda. Sathkara often makes 
a salutation to this anubhava itself, intending thereby 
that it alone, finally and truly, reconciles, integrates, 
and sums up all the partial views, attitudes, and 
interests of life. 


7. Method of assertion through negation. 


The method which Sathkara appears to have recom- 
mended in the discovery of this anubhava is mainly the 
negative one of thoughtfully eliminating one after 
another every feature which lacks reality. ‘Iam’, says 
he, ‘neither the elements, nor the body, nor the senses, 
the mind, the intellect, the ahamkara, etc... But as this 
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does not end in vacuum, but in plentitude, he recom- 
mends also the positive method of thoughtfully asserting 
that one is nothing else but Sat Cit and Ananda. 
Combining the negative and positive aspects, we may 
call the method as the method of ‘ Assertion through ~ 
negation’. Or we may prefer to call it as the method 
of Viveka-pralaya. It is the method by which the wise 
man deliberately and consciously dissolves everything 
including his own egoism in the one reality of Brahman. 
This is opposed to Prakrti-pralaya where everything 
becomes dissolved for some time, naturally and with- 
out anybody’s effort. At the end of this viveka-pralaya, 
the Brahmavedin becomes nothing else Lut the nirguna 
or the nirupadhika Brahman, as the sage Vamadeva was 
known to be; or paradoxically, he becomes verily the 
Atman of all, and is therefore called the Saguna or the 
Sopadhika Brahman. All the same, the method is the 
unique, practical method of the Brahma-vidya as opposed 
to the method of avidya which we may call as the 
method of assertion through egoism. 


II 
THEORY OF KNOWLEDGE 
1. Idealistic and nihilistic back-ground. 


The epistemological question of the genesis, nature, 
and validity of knowledge is an important topic in the 
philosophy of Sarkara, and it can be understood only 
on the background of the metaphysical and psycho- 
logical assumptions of the existence of the eternal, 
undifferentiated Caitanya of Brahman, and of Self-consci- 
ousness respectively. Samkara wants us to realize that 
the unshakable Brahma-Caitanya is the ground and the 
common bond of all the changing bits of knowledge. 
He says this against what the Vijnanavadi Baudha holds, 
viz., that the stream of the changing bits of knowledge is 
constant, and that the knowledge of the pure ‘1° itself 
is made up of a series of these little bits. With every 
one of these, says the Vijnanavadin, the ‘I° is identify- 
ing itself, but with everyone of these it also appears 
and disappears; and therefore, he says, it lasts only for 
amoment. That is why, instead of remaining satisfied 
by saying that the jar and the knowledge of the jar 
only are shortlived, he considers that the so-called 
immanent and the constant ‘I° also is short-lived. He 
would not have committed this mistake, had the know- 
ledge of an object arisen without its being invariably 
associated with the Caitanya of the ‘I°. But this is 
impossible ; for according to the theory of Vedanta all 
knowledge, even the empirical and the illusory, arises on 
account of and along with the Caitanya which is nece- 
ssarily involved in it, just as the continuous melting of 
the particles of ghee is on account of the continuous 
contact of fire. The Vijfanavadin is slow to under- 
stand that the continuity of the object of knowledge 
and of the knowledge itself are due to the continuity of 
the eternal knower, viz., the pure ‘I° or Brahman. 
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We have to note that Samkara holds the same 
thesis against the Madhyamikas, who take the nihilistic 
position. According to them there exists nothing du- 
ring sleep and swoon. As there are no objects for being 
cognized during sleep, there is, they say, no cognition 
of them. So far they are right; but they wrongly hold 
that there is, on that very account, no cognition at all. 
This is like saying that because there is no object to be 
illumined by light there would be no light of the sun 
at all, or like saying that because the eye cannot see the 
forms of things in darkness, there would be no eye at 
all. And yet, the Madhyamika believes that the non- 
existence of a broken jar, whether of the voluntary or 
non-voluntary type, is eternal. Naturally, the know- 
ledge of this eternal non-existence, as the Vedantin 
would expect the Madhyamika to admit, is also eternal; 
that is, it can be said to exist even during sleep. Now, 
in order to avoid this conclusion, if the Madhyamika 
would say that non-existence as an object of knowledge 
is different from the knowledge of it, the Vedantin 
would reply that the fact that there is non-existence at 
all is known by its being the object of knowledge again. 
If to avoid this it be said that even though the object 
of knowledge, viz., the non-existence, may be different 
from knowledge, the knowledge is not different from 
its object, then it would be like saying that *agni * and 
“vanhi’, both of which mean fire, are and are not dif- 
ferent from each other. And further, reversing the 
argument, if it is said that knowledge is different from 
the objzct of knowledge, then it will be wholly impossi- 
ble to say that there will be non-existence of know- 
ledge, as the result of the non-existence of the object of 
knowledge. The non-existence of the object of know- 
ledge is also dependent for its own existence on the 
knowledge of it. Eventually, whether the object is 
there or not (as in sleep) objectless consciousness or the 
Caitanya remains as an undeniable fact. Nay, even on 
the view of the Madhyamikas, it cannot be said that 
there is complete non-existence of knowledge during 
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sleep, though there is non-existence of a patticular kind 
of knowledge, such as the knowledge of a jar. 


2. The witness as the ground of knowledge. 


Let us understand this same point regarding the 
certainty of the perceiver, as also, incidentally, that of 
the perceived, and the perception by a brief considera- 
tion of the principle of causation, so far as it is required 
against the view of the asatkaryavadin, though later on, 
we may give up both causation and empirical certainty 
in favour of the highest certainty of intuitive know- 
ledge or anubhava. If what the asatkaryavadin and the 
sinyavadin say is the final truth, then not only intuitive 
realization but also the empirical certainty of know- 
ledge are in danger. Sathkara, therefore, first proves 
against them the reality of the perceiver, the perceived, 
and the perception in the case of empirical knowledge, 
as also the existence of the effect prior to its origination 
in the form of the cause, and then goes on to establish 
the certainty and continuity of the Pure Consciousness 
in all the kinds of experience. 

In the beginning of the Brhadaranyakopanisad (1, 2) 
we read, “there was nothing in the beginning; all this 
was covered by death”. This may mean, according to 
the Tarkikas, that the effect does not exist before its 
production, that is, before its appearance with a parti- 
cular name and form, but that the cause of it may exist. 
We may have the clay, though not the jar. The 
Siinyavadin goes a step further, and says that if there 
was nothing in the beginning, then, there was neither 
the cause nor the'effect. As against these views, Sathkara 
holds that inasmuch as the Sruti refers to ‘all this’ and 
to the fact of its being ‘covered by death’, it is clear 
that both the cause which covered the effect, and the 
effect so covered existed before the latter was produced. 
To say that neither of them existed before is possible 
only when the cause and the effect are the names of 
absolutely non-existent imaginary notions. In a sent- 
ence like, ‘The son of a barren woman is honoured by 
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flowers in the sky’, it would be correct to say that both 
the cause and effect are non-existent. But in the case 
of the jar which appears before us as the true existent, 
it is our common experience that it is produced only 
when its cause, viz., the clay exists prior to it, and not 
otherwise, Similarly, over and above the evidence of 

ruti, we can infer about the existence of the cause of 
this world, viz., the Brahman, as also about the existence 
of the world prior to its origination in the form of its 
cause. 

Now, a reference-to ‘he cause does not necessarily 
mean a reference to a particular form of it which it may 
assume before the eifect js produced. The clay may 
assume the form of a lump before the jar is produced. 
but it is not this form of clay that constitutes the cause ; 
it is the clay itself. It continues to exist in the jar and 
is tecognized as continuing in it, even after the parti- 
cular form of clay, viz., the lump is exhausted in the 
making of the jar which may be said to be the second 
effect of it. And, further, this recognition of the same- 
ness of the material cause is due to actual perception of 
the particles of clay in the jar, and not simply inferred 
on account of similarity between what the Buddhist 
calls as the two momentary things, viz., the clay of 
yesterday and the jar of today. What is inferred must 
have its ultimate basis in perception. Now supposing 
that everything is momentary, and the knowledge ‘this 
is that’ as nothing but the recognition of a thing as 
similar to the other, we have to accept, in the first place, 
the infinite regress which would be involved in saying 
about any cognition that it is valid, and secondly the 
impossibility of comparing the cognitions without refer- 
ence to the cognizer who falls outside the momentary 
series of cognitions and the things cognized, and, there- 
fore, said to be the permanent witness of all. If things 
and the cognitions of them are all momentary, and if no 
cognition is valid by itself, but requires another cogni- 
tion to fall back upon, there would be no certainty of 
anything in this world. And further, without the 
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enduring presence of a witness common to two or more 
cognitions, there would be no sense in saying that a 
thing has been recognized, and is therefore similar or 
dissimilar to something else. An eternal perceiver, 
therefore, becomes absolutely necessary to account for 
both the perceived and the perception. 


3. Kant vs. Samkara. 


To understand the position of Samkara in this 
respect, we have further to make the distinction between 
empirical knowledge due to the senses, and the spiritual 
knowledge due to intuition, and note how the one is 
dependent on the other. So far as our knowledge of 
jars and other perceptible things is concerned, it is the 
result of three factors as is traditionally known to all. 
There is, first, the presence of the jar as the object of 
knowledge ; secondly, there is the Caitanya in the form 
of the knower; and thirdly, there is the reappearance of 
this same Caitanya in the form of the object through 
the medium of the modification of the mind (antah- 
karana-vrtti) which assumes the form of the object, as 
soon as there is the contact of the sense and the object. 
Even when the object cognized is not actually present 
but remembered only, the mechanism of perception is 
not materially affected. What is important to note is 
that with a change in the object and a corresponding 
change in the vrtti, there is no corresponding change in 
the Caitanya of the subject which shines by its own 
light and reveals itself as well as the objects which are 
cognized. There is only one-sided dependence, viz., of 
the object and the vettis on the subject, and not vice- 
versa. Whether the object is seen or remembered, it is 
said to be cognized or recognized only when it is joined 
or covered by the Caitanya. In the absence of Caitanya, 
it will neither be seen nor remembered. So, empirically, 
and from the commonsense point of view though the 
object is different from or independent of the subject, 
there will be no knowledge about it unless it is depen- 
dent upon the knowing mind (Caitanya), which though 
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equally independent of the object is absolutely necessary 
not only for the genesis of knowledge, but also for the 
existence or the constitution of the object of knowledge, 
inasmuch as the object is known to the extent to which 
the modification cf the mind is able to cover it by the 
Caitanya of the self. In view, however, of the know- 
ability of the object to the extent to which it is covered 
by the vrtti-caitanya, it may appear that the object on 
the empirical level has in it, as 1f, two parts, one known 
by the mind, and the other unknown. The known part 
may be said, so far as it is known, as constituted by 
the Caitanya of the mind; but the unknown part may 
remain beyond the mind, as a mysterious something, 
akin to the thing-in-itself of Kant. 

This difficulty, however. will be overcome if we 
look into the metaphysical presupposition of the pro- 
blem. No doubt, the object in being known, even on 
Sathkara’s view, is encompassed by the Caitanya of the 
mental mode (antahkarana-vstti) which, in its turn, is 
encompassed by the Caitanya of the finite and of the 
Infinite knower. The object may be said to be given in 
knowlzdge for the subject to cognize; but its existence 
is ultimately due to Brahman, and is therefore not diffe- 
rent from Brahman. There cannot be any noumenal 
overplus of an object in the Kantian sense, in the 
Vedanta of Samkara. For the Brahman is the cause, 
and the Brahman is the cognizer of the object, and 
nothing can travel beyond the Brahman and be said to 
exist in an unknown and unknowable manner. The 
knowledge of all things is guaranteed by the knowledge 
of Brahman. The epistemology of Sathkara is different 
from that of Kant. There we are concerned with finite 
subjects and with finite objects which constitute our 
phenomena! world. Here we are concerned not only 
with finite subjects and finite objects, but also with the 
Infinite Subject and with all other things as well as 
itself as the object. There, the subject and object are, 
as if, static, one pitted against another; here, the finite 
subject is in the process of becoming the Infinite by a 
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gradual assimilation of the object with itself; the in- 
dividual soul becomes the Brahman and knows itself as 
all in all. In Kant, we are concerned with the objects 
of the waking life; but we are concerned in Sathkara’s 
epistemology with the total experience of man, that is 
with the knowledge which can be had in all the states 
of life, viz., the wakeful, the sieeping, the dreaming, and 
the illusory, as well as the Turiya. The object is thus 
assimilated with the nature of the ‘J° or the finite 
knower who, in its turn, is nothing but the Brahman or 
pure Caitanya. Even at the stage of empirical know- 
ledge, the object is, in reality, a counterpart of the finite 
subject, nay even of the eterna] subject, viz., the Brah- 
man, and related with it by the bond of tadatmya or 
unity. The object is, in other words, essentially non- 
different from the finite subject, which in its turn, is 
non-different from Brahman. Therefore, the subject has 
not merely the logical function of synthesising the mani- 
fold of sensuous material, as the unity of apperception 
has in Kant; it has, in Samkara, the additional, epistemo- 
logical and metaphysical functions of explaining the 
possibility of all knowledge, phenomenal and noumenal, 
empirical and spiritual, and of accounting for the very 
existence of the objects, as well as for the existence and 
nature of the whole of the psycho-physical apparatus, 
essential for the emergence of knowledge. ‘Thus, in 
knowledge, we have not, as is traditionally supposed, 
the mere image of the object as it is given from outside, 
but the image of an object which is constructed, reve- 
aled, and cognized by the Infinite subject on account of 
its own power of creation, self-light, and consciousness, 
respectively. It is these powers which, taken together, 
constitute the Brahma-caitanya. It is due to the limi- 
tations of upadhis and avidya that the object does not 
appear as created and revealed by the self, and as identical 
with its real nature, viz., the caitanya. This creates 
a discrepancy between the metaphysical status of the 
object as Caitanya incarnate, in spite of its appearance 
with a particular name and form, and its being given in 
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knowledge as something different from the Caitanya for 
the purposes of epistemology. The object, in short, is 
nothing but the analogue, or the proto-type of the 
Brahman or the Atman, manifested, known, and made 
real to the finite knower by the power of Brahma-caitanya 
through the ahamkara, the manovrttis, the intellect, and 
the senses. In a nut-shell the metaphysical statement 
of the highest truth of Vedanta is ‘ All this is verily 
the Brahman’, the psychological and the epistemologi- 
cal justification of which we shall presently see. 


4. Mahdvakyas, the ladder of Spiritual Knowledge. 


The entire epistemologico-metaphysical structure 
of Samkara’s advaitic philosophy may be seen to 
reflected in the four maha-vakyas which appear to have 
been carefully selected from the Upanisads in order to 
represent the four Vedas. Out of these ‘Tat tvam asi° 
and ‘ Aham brahma asmi” are generally said to be the 
‘ upadega-vakya ’ and the ‘anubhava-vakya’ respectively. 
The ‘ayam atma Brahma’, and the ‘sarvam khalu idam 
Brahma’ can then respectively be said to be the varia- 
tions of the first two. Or, as we think them to be, 
they are the expressions of the different aspects of 
Brahmanubhava. So, instead of accepting these as dog- 
matic statements, it will be worth while to define and 
justify their meanings and to discover their inter-rela- 
tions, so that we may be able to appreciate Sarhkara’s 
ladder of spiritual experience as a whole. 

Traditional Vedantists are wont to explain the 
expression ‘That thou art’ (tat tvam asi) as meaning the 
attributeless Brahman, which is the common essence 
underlying the individual self and the omniscient Being, 
which are referred to by the words ‘Thou’ and “That” 
respectively. Hzre what is technically known as 
‘ jahad-ajahad-lak3ana’ (Implication by mzans of omission 
and retention) is brought into operation. What is 
contradictory is omitted, and what is common is retained 
as essential. The individual self and the omniscient 
Being are poles asunder in their respective qualities, and 
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yet are essentially the same as manifestations of the 
attributeless Brahman. Samkara however, will not cer- 
tainly be satisfied with a mere statement of an implied 
meaning of tat tvam asi. The ‘tat’ or the Brahman must 
be realized in every way the same as the ‘I” or the 
Atman. Whatever can be said about Brahman must 
ultimately be said about the ‘I° or the Atman, or of the 
jiva in its real nature. The metaphysical statement 
“Tat tvam asi’ has to be epistemologically substantiated 
as the ‘Aham Brahma asmi’ of direct experience, 


“Tat tvam asi’ does not appear to be merely an 
intellectual formula in the mouth of Uddalaka Aruni, 
but the expression of Brahmanubhava which he wishes 
to impart to his son Svetaketu; for as Samkara tells us 
repeatedly, and as Aruni also is represented as believing, 
the knowledge of Brahman is only capable of being 
imparted by the Guru to the disciple, that is by one, 
who has himself realized Brahman to one who has not. 
Otherwise both the father and the son will have to be 
presumed as groping in the dark, or at best making an 
inference about the ‘tat’ on the ground of the knowledge 
of the ‘tvam” and expressing it by what is known as 
Samanadhikaranya. Nine times, the same instruction is 
imparted by Aruni, and Svetaketu who is represented as 
having studied all the Vedic lore realizes the Brahman at 
last. For Aruni the ‘Tat tvam asi’ involved the truth 
of ‘Sarvam khalu idam Brahma’; but for Svetaketu it 
was merely first an intellectual formula. It had to pass 
through certain stages of experience, before it could 
represent to him the highest experience. In the language 
of logic what was analytic to Aruni was first synthetic 
to Svetaketu; it became analytic to him afterwards. 
Thus the transformation of the metaphysical dogma into 
concrete actual experience occurs after it is allowed to 
pass through certain definite stages of the epistemological 
process of apprehension of the Real. 


In the first place, as a _ self-conceited lad, 
Svetaketu must have had a direct awareness of himself, 
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though only a notion or an idea of Brahman, on account 
of inference. Aruni’s instruction brought out the first 
miracle. The ‘tat’, which was present in Svetaketu 
but of which he was not conscious, must have been 
aroused in him and appeared before him as an object of 
direct vision, as it did appear before Indra and other 
gods when they were putted up with pride regarding 
their own strength. But now the problem must have 
been more difficult to solve. How to reconcile the 
‘tat’ of direct vision with the ‘ tvam ’ (that is, the ego ) 
of direct awareness? May be, the ego or ‘1° has gota 
vapoury existence as compared with the ‘ Tat” or Brah- 
man; may be, that the sense of ‘ I” is engendered by the 
stream of similar states of consciousness. But, now, in 
the second place, as the result of contemplation on the 
instruction, as also of the moral discipline, there dawns 
the knowledge of the second stage, ‘Aham Brahma 
asmi’. The ‘tat’ which was simply outside the body as 
a vision is now experienced also inside the body ; the 
transcendent has become the immanent; the same Brah- 
man which was seen with eyes open is now seen with 
eyes shut; that is, the vision, representing the ‘Tat 
or Brahman which was everywhere, not simply metaphy- 
sically but epistemologically, has now come to reside 
psychologically, so to say, in his very heart ( hrdaya- 
kaSa); the object has become the subject. In short, 
that which was intellectually believed to be the Real 
has become an actuality of experience. 

The conviction, however, does not appear to be 
complete, unless it is confirmed by a reciprocatory pro- 
cess of apprehension. The ‘I’ in me must appear as 
Brahman. Therefore, in the third place, a search must 
be made to examine the basis of ‘ Ayam atma Brahma’. 
Now, for this, as also for the next stage, we have to 
travel beyond the story of Svetaketu, in other regions 
of the Upanisads. The serene Atman, (samprasada ) 
we are told, rises from this kody, meets the Light beyond 
and appears in its own immaculate and lustrous form. 
The Atman sees the Atman (as if, in a mirror); it is 
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identical with Brahman ; from top to toe, in golden col- 
ours and with golden mustaches, the form is seen even 
on the disc of the sun; and so, instead of remaining 
satished by saying that Brahman is to his right, to his 
left, upwards and downwards, and in all directions, the 
mystic says so about himself also. And what is true of 
him in theory is true of all souls. Not only Brahman is 
identical with the jiva, the jiva in its real nature is also 
identical with Brahman. And not only one soul ts 
identical in this manner, but all souls also are identical 
with Brahman, and therefore identical with each other. 
That is why from the experience of identity of himself 
with Brahman, Uddalaka could vouchsafe the identity of 
Svetaketu’s soul with Brahman. This constitues the 
third stage of Advaitika anubhava. 
And, then Sathkara tells us, there comes the fourth 
_ and the last stage as the acme of spiritual realization, in 
* which the entire physical world appears identical with 
oneself and Brahman. If, as the cosmology of the 
Upanisads tells us, everything has come out of Brahman 
and is non-different from Brahman, and if Brahman has 
entered into all things as it has entered in all human 
beings, and has stayed there as the antaryamin of all, 
then it will be no wonder that for a rare Yajiiava'kya 
here, or for a Mahatma of the Bhagavatgita there, all this 
should verily be the Brahman. This is the highest 
knowledge. Here do metaphysics and epistemology of 
Sathkara Vedanta meet in one point. Here is the Sum- 
mum Bonum for man to be achieved as a psychological 
and epistemological process of apprehension of Reality 
by degrees and by stages. 


5. Nature of Brahmanubhava. 

Why then, it may be asked, are there illusions or 
errors? Are they not also assimilated and identified 
with the I and the Brahman? Before we answer 
these questions, let us make the distinction between 
several kinds of knowledge and arrange them in an 
ascending or descending order of truth and reality. The 
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highest knowledge which is at once true and real, and 
which is variously known as intuitive consciousness, 
Atmanubhava, Brahmanubhava, etc., is that which, 
being non-empirical, transcends the distinction of sub- 
ject and object. It is an undifferentiated, homogeneous, 
pure consciousness, or Caitanya in which the two 
moments of the that and the what, of existence, on the 
one hand, and of knowledge and bliss, on the other, are 
indistinguishably intertwined. It is the highest Truth 
not only because it is valid by itself on account of its 
self-zevealing nature, but also because it gives us the 
standard by which we should measure the truth con- 
tained in any other cognition. It is also the highest 
Reality because it explains the being of everything 
else, by being the immanent ground of all. When it 
is known, every thing else becomes known, but it may 
remain unknown even if everything else is known. In 
the one, non-dual consciousness or Caitanya, there is 
no discrepancy or contradiction involved in conceiving 
the that and the what, or the existence, bliss, and know 
ledge in a single grasp. 

it will therefore be of no avail to continue to insist 
on the presence of the clear-cut distinction, between 
the knower and the known within this spiritual or intui- 
tive kind of knowledge, though such a distinction is the 
invariable and the necessary characteristic of all empi- 
rical knowledge, and in giving assent to which, Sathkara 
also feels no hesitation. But it does not apply to the 
universal Caitanya, which we may name indifferently 
as the Atman or Brahman, as the eternal subject or as 
the eternal object, or as the eternal experience which 
is at once the subject and the object. It is a unique 
blend of consciousness and energy, which has by impli- 
cation a non-spatial and non-temporal existence, and is 
endowed with dnanda or bliss if it is to be eternal. 
For nothing can be real unless it exists as an 
experience, and nothing can continue to be perpetually 
active unless, as modern psychology teaches, it is plea- 
sant or blissful in nature. The two moments of this 
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Brahmanic knowledge are distinguishable in thought, but 
inseparable in fact. Therefore, it can stand by itself 
and does not require for explaining its own existence 
two more separate terms as subject, on the one hand, 
and the object on the other. It is not a relation; nor 
is it capable of being explained in terms of relational 
thought. It is the substance or the substantive which, 
aftzr the manner of Spinoza, we may say, exists in itself 
and can be conceived by itself. Here it is that we 
have a unique blend or coalition of the highest cate- 
gories in psychology, epistemology and metaphysics, viz., 
the Self-consciousness, the Knowledge, and the Being. 
It is here that-the Being bifurcates' itself, as Professor 
Ranade says, into the subject and the object, and 
knows itself, by looking as if in a mirror, in the single act 
of Self-consciousness. As such, it transcends empirical 
knowledge. But it serves at the same time to be 
the ground and the immanent principle that makes all 
empirical knowledge possible, or without which as the 
sustaining power, to put it negatively, not even the 
empirical knowledge is possible. It is only this expe- 
rience which can really be called as the universal, objec- 
tive, necessary, and a-priori experience. It is universal, 
because the mystics ail over the world speak about it in 
identical terms. It is objective, because, as seen above, 
it is transcendent and independent of all percipient 
beings. It can also be said to be necessary and a-priori, 
because it is the ground and the assumption of all other 
kinds of experience. 

6. Defects of Empirical Knowledge. 

So, next in order, comes this very empirical know- 
ledge which owes its claim to truth and reality to our 
commonsense notions of practical utility, and to the 
correspondence it shows between our cognitions and 
things cognized. But the realistic and the pragmatic 
criteria, as we have already seen, are not adequate 
though they are serviceable to a certain extent. Against 
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the nihilist and the subjective idealist; Samnkara assumes, 
no doubt, the role of a realist, and even of a pragmatist. 
But he holds that inasmuch as the very belief in the 
distinction between the subject and the object on the 
empirical level of experience, involves the mutual super- 
imposition of the Atman and the un-atman upon each 
other, the truth and the reality of empirical knowledge 
are only relative and subordinate to the primary and 
absolute reality of the supreme, undifferentiated know- 
ledge. But if, as said above, the empirical object also 
is nothing else but Caitanya, and is constructed, reve- 
aled, and known by the pure caitanya or Brahman, 
where lies then the difference between the empirical and 
the intuitive levels cf knowledge? The answer may be 
stated thus. Whereas in the knowledge of Brahman 
there is the reciprocity due to identity between the 
knower and the known, in the knowledge of an empirica} 
object there is no such reciprocity. If the I° can be 
said to know the Brahman as nothing but itself, the 
Brahman can, in like manner, be identified with this 
impersonal, pure ‘I’. We have already seen how the 
author of the Chandogyopanisad, after having described 
the Brahman as being to the right, and to the left, and 
upwards, and downwards, and in all directions, immedi- 
ately makes the knower of Brahman to say the same things 
about himself. We get the advice in the Paryanka-vidya 
(Kau. 1, 3-5) that on approaching the couch of the 
Brahman, one should declare emphatically, if he be 
questioned as to who he is, that he is the same as 
Brahman. In Brahma-Sitra 4, 1, 3, we are told that who- 
ever will fall short of this double conviction of identity 
in the method of contemplation on a deity, will end in 
passing from death to death. ‘I am thou’, and *Thou 
art J° is par excellence true in the case cf one who is 
meditating on Brahman. The meaning of this all is that 
so far as the undifferentiated, knowledge of Brahman is 
concerned, it cannot be told who knows whom. As 
the Upanisad tells (Br. 4, 5, 15) when one attains the 
highest unity who should see whom? The implication 
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is not that there is none who can see anyone or think 
about anything, but that the Caitanya sees the Caitanya, 


7. There are no degrees of Reality but degrees of 
apprehension of reality. 

Now, so far as the empirical level of knowledge is 
concerned, the above proposition undergoes modificatior 
in two ways. The jiva as knower is conditioned by the 
upadhis of egoism, intellect, mind, and the senses; anc 
similarly, what is known as the visaya-caitanya is con- 
ditioned by the upadhis of space, time, circumstances, 
and causation. Besides, we are not prepared to call 
a jar as a percipient being. Iknow that I see the jar; 
but I do not know whether the jar sees me or not. 
J assume that there is a fundamental difference between 
mind and matter; as such, I am not readily prepared to 
admit that both are forms of Caitanya. That is why, 
we are aware of Caitanya on the empirical level only 
dimly. It consists in the awareness from the side oi 
one’s own mind; not awareness reciprocated from the 
other side, viz., the jar. Besides, it is the awareness 
which has to work through the media of antahkarana- 
vrttis, the senses, the light, and the objects. In short, 
what we get on the empirical level is the knowledge of 
Brahman through the several thick double glasses of 
upadhis, viz., of the subject and the object; it is tradi- 
tionally known as the vyavaharika reality, and is said 
not to differ in kind but in degrees only from the 
paramarthika reality. We must however carefully note 
that nowhere, at no time, and in no kind of object, 
there is metaphysically any dimunition in quantity or in 
quality, so far as the reality of Brahma-Caitanya is 
concerned, It remains the same, though in the guise of 
and immanent in the empirical subjects and objects. And 
yet, the difference between the two orders cf reality is 
a genuine difference; and it occurs because there comes 
about a change in the mode of the knower’s apprehen- 
sion of reality. What was apprehended on the paramar- 
thika level directly or immediately, and in a single, 
undifferentiated grasp, is broken into two parts, and then 
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apprehended mediately, dimly, approximately, and in 
& non-reciprocatory manner by only one of the two 
parts, viz., the mind. So, to speak accurately, there 
is no such thing as degrees of reality; there are only 
degrees of the apprehension of reality. Metaphysically, 
and from the view-point of intuitive experience, 
i.e., where epistemology and metaphysics coalise, the 
real is one; mere epistemologically, and from the 
sensuous point of view, it appears as consisting of the 
many objects of the wakeful, or the dreaming condition. 
Besides, there is this difference between the intuited 
Brahman and the non-intuited empirical objects, that 
whereas the former is everlasting, continuous, energizing 
and blissful, the latter are transitory, discontinuous, 
inert, infatuatory, and causing misery. And so, until the 
defects of the latter are remedied by a constant intellec- 
tual, moral, and spiritual discipline, to call the world as 
nothing but Brahman is, notwithstanding its metaphy- 
sical claim to its being called in this way, is audacious 
and dangerous. We must, epistemclogically, first rise to 
Brahmanubhava, and then see the world re-lit by the 
light of this consciousness of the Brahman. Till then 
we shall remain content by saying that the world we 
live in on the vyavaharika level is a world in which we 
see the presence of Brahman through the thick glasses of 
upadhis, that is, a world the reality of which we dimly 
apprehend. 

8. Value of dreams. : 

Next, in order comes the world of dreams. Now, 
shall we say with Gaudapada that the waking life is as 
unreal as the dream, because both are due to imagina- 
tion, or say with Sarnkara that the dream also is real to 
a certain extent, though not as real as the waking life? 
Before we answer one way or the other, or reconcile the 
elements of truth in both the statements of the two 
Acaryas, let us examine the characteristics of a dream. 
In the first place, the world of dreams is a different 
creation altogether. There are no actual chariots and 
horses, and yet we see them in a dream; and so long as 
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the dream lasts, these new constructs are as real to us as 
the concrete things are in the waking life. But we say 
that the dream is unreal, because it is contradicted by 
the experiences of the waking life; nay, it is contra- 
dicted by the experiences in the dream itself. A tree in 
the dream may soon appear as a man, and the man as an 
elephant. But, in the second place, as Sathkara himself 
tells us, the dream is connected with the waking life. 
It has sometimes got a prophetic character. Coming 
events of the waking life cast their shadows before in 
the dream. There are warnings and premonitions in 
a dream. Like the experiences of the waking life, the 
dreams also, it is said, are the effects of the impressions 
of the actions and desires of the previous life. Though 
they are the creations of the jiva, they are ultimately 
said to be the creations of the highest Lord, just as the 
things of this world are. And besides, the dreams come- 
times enter into living connection with the waking life. 
The trembling and the weeping due to fear and grief in 
the dreaming condition continues for some time, even 
after the dream is over and the man is fully awake. And 
further, the fact that a dream is recalled with more or 
less the same vividness and interest as objects of the 
past, shows that it is not very much unlike the actual, 
concrete world. All this shows that the dream is not 
as unreal as it is supposed to be. 

If however, in the third place, the dream be com- 
pared with the waking life in some other respects, we 
shal! find that the two orders of reality have got different 
values for us. For instance, during the condition of 
dream, the waking life is neither real nor unreal. It 
simply does not exist. The world of dreams is the only 
real and the valuable world. In a dream as such, neither 
comparison nor contrast is possible between it and an 
experience of the waking life. It is only during the 
condition of wakefulness that we can, for the first time, 
become aware not only of the contrast between the dream 
and the waking life, but also of the unreality of the 
dream, inasmuch as the objects seen in the dream do 
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not continue to exist and fulfil the purposes of our 
waking life. The waking life is thus superior to and 
more real than the dream because it can feel the contrast 
between the two states, and appreciate the worth of 
each. The hard facts of the objective world are not 
simply imaginings of the mind in the wakeful condition; 
in the dream they are simply this and nothing more. 
The dream is therefore said to be illusory when it is 
compared with the wakeful condition. And yet, the 
value of the waking life will not be more than a dream 
if it is wasted merely in a hunt for pleasures, and is 
not utilized for the purpose of the realization of the 
Brahman. 

In one way, however, the dream affords us more 
room to assert that there can be consciousness without 
any reference to the actual objects of the world and the 
operations of the senses and the body. It is not in the 
waking life so much as in the dream that we get the 
evidence for the belief in the self-effulgent nature of the 
Atman. But we need not, on this account, say that the 
dream is more real than the waking life. For the belief 
is not formed in the dream itself; it is the result of 
a comparison between the two states, after the dream is 
over. It isa judgment of the waking life made about 
the dream. The dream is not to be preferred to the 
waking life on account of its being only an occasion for 
making us guess in theory the nature of the Atman. 
The evidence is only analogical and indirect. The 
upadhis of the body and the senses are only concealed 
in ignorance during the dream; they are not eliminated 
by us deliberately by an act of will or knowledge, as is 
possible in the wakeful condition alone. Naturally, they 
are more powerful in dreams than they are in the waking 
life in preventing us from apprehending the Real. Being 
merely a passive spectator, the dreamer has to remain 
a slave of avidya, and at the mercy of fate; and as such, 
the consciousness of the dreaming condition is removed 
at a greater distance from the undifferentiated conscious- 
ness of the Atman, than it is in the waking condition. 


478 VEDANTA EXPLAINED 


So, notwithstanding, Gaudapada’s' opinion that the 
wakeful condition resembles the dream inasmuch as in 
both of them it is the citta that creates and experiences 
the false duality of subject and object, we feel const- 
rained to side with Samkara and hold with him that the 
waking life is more real than the dream, because, in the 
first place, it contradicts the dream and is not contra- 
dicted by it. Secondly, it is more concrete, tangible, 
and enduring than the dream. Thirdly, the dreams are 
merely subjective experiences; we have an objective 
common world in the waking life on account of the 
employment of the senses and intellect. Fourthly, the 
value judgments about dreams and about waking 
and other conditions are possible only in the waking 
life. And above all, it is in the waking life and not in 
dreams that the realization of Brahman is to be achieved. 
The waking life is the most precious possession we can 
have in this world, and the jivan-mukti, the most 
precious treasure we can achieve in the waking condi- 
tion, and not in dreams. 


9. No Brahmanubhava in sleep. 


Sleep, swoon, and death are obviously the stages of 
unconsciousness. They differ in degrees, though in sleep 
it is, they say, that all beings visit the Brahman. More 
than the dream, the sleep may give us a very suitable 
occasion to study intellectually and by analogy the 
possibility of an experience where there is neither the 
subject nor the object. But sleep is nothing but ignor- 
ance incarnate in which are merged all things and differ- 
ences. The feeling indicated by the expression ‘I had a 
sound sleep’ is explained by some as a memory of the 
prior actual experience in sleep, and therefore, indicative 
of the consciousness of the union with Brahman. But 
this is wrong. The experience of having a sound sleep 
only indicates that in sleep there was no pain, 
fatigue, or dream. And, if the soul is once united 
with Brahman, why should it fall from this blessed 
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condition without any reason and come to the waking 
condition, only to forget that it was so united? The 
unconscious existence of the soul in Brahman is not 
peculiar to it only in sleep. Like all other things in the 
world, the soul also has its existence in all its conditions, 
only in Brahman. Just as the dream offers us a peculiar 
opportunity to infer about the self-effulgent nature of 
the Atman, even sc, the sleep offers us a peculiar oppor- 
tunity to infer about the union or the non-difference of 
the soul from Brahman. But this is no conscious union 
in the least. 

10. Supra-consciousness at the back of all. 

Here, too, in sleep, metaphysically the Brahman is 
present ; but epistemologically, there is no apprehension 
of it, except perhaps the apprehension of it as avidya, 
as is inferrible from the subsequent expression of the 
experience of a sound sleep, viz., ‘I knew nothing then’. 

cahmanic consciousness, on the other hand, is the 
deliberate, immediate, unforgettable, conscious, joyful, 
energizing knowledge of the unity of the subject and the 
object. If it is to be realized at all, it is in the waking 
life, though it is different from the waking life, as wel 
as from dream and sleep. It is immanent in all of them, 
though transcendent also, metaphysically speaking; but 
it is to be realized epistemologically and psychologically 
in the waking life of man, the logical and verbal expres- 
sion of which will be ‘1am the Brahman’; ‘I am all 
this world’. Instead, if any one says that in deep sleep 
he might get the Brahmanubhave, then perhaps we may 
say that we may get it more in swoon or death than in 
slzep; we may as well say that’a stone is better fitted for 
having it than a man. The Upanisadic references to 
sleep during which all are said to meet the Brahman, are 
only meant, to suggest that the rest and the comfort we 
get is due to the unconscious merging of the soul in 
Brahman, and not due to its taking rest in the puritat 
and the nadis. We may grant that we unknowingly 
meet the Brahman everyday in sleep, but we know that 
when we wake up we are as ignorant of Brahman, as we 
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were before. Thus, the condition of Brahmanubhava, 
which is traditionally known to constitute the ‘ turiya” 
or the fourth condition of life, over and above the three 
commonly known conditions, viz., the waking, the 
sleeping and the dreaming, can be experienced as having 
altogether a different character of its own, as explained 
fully above, and is therefore capable of being lived 
distinctly even from-the wakeful lite. Just as the three 
states are exclusive-of each other, the fourth also can be 
said to exclude the.other three, in spite of its being at 
the back of them all. One can live in it and get himself 
so absorbed in it that it will hardly be said of him that 
he is awake in the. ordinary sense of the word. He 
becomes, as the Bhagavadgita says, asleep to the objects 
of the waking life: but he is not sleeping also in the 
ordinary sense of the word. For, as the Gita paradoxi- 
cally says, he isawake. He is awake not to the objects 
of the sense, but to the vision of the Spirit. Thus he 
is neither awake norasleep. As the supra-wakefulness 
comes in, the ordinary conditions of sleep, dream, and 
wakefulness drop down themselves, at least for the time 
being. No doubt, the mystic too must be experiencing 
daily the conditions of sleep and wakefulness; he must 
occasionally also be.-having dreams and illusions as others 
do; but so long as he is apprehending the Real he re- 
mains in a condition which is altogether new. We 
may call it in the language of religion a loving and silent 
enjoyment of God, or in the language of philosophy, 
the merging of the soul in the Absolute, or Brahman. 

11. Illusion, the frustated struggle of the spirit to know 

the Spirit. 

And now comes, last of all, the knowledge known 
as the false or illusory knowledge. The snake appears 
on the rope. This is usually explained, as every student 
of Vedanta knows, as the superimposition of the memo- 
rized snake on the rope that is actually given in percep- 
tion. But there is no complete perception. Asamatter 
of fact, though the rope is given for perception, it is 
not perceived in both of its aspects, viz., the that and 
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the what. A general knowledge or bare awareness, on 
the sensational level, of somztning which has a zigzag, 
winding form, is there to start with. But before the 
what or the mzaning of the rope, viz., that it is made 
of cotton, is added on to its that, the mind glides on to 
the what of the snake. This diversion of the mind may 
occur on account of different reasons. Possibly, the 
man is afraid to go in the dark; or he knows that 
snakes are usually found in that place,and soon. So, 
it is this mental disposition, coupled with the ignorance 
of the rope in its essential nature, and the general 
awareness of the zigzag form of the rope which happens 
to be a common element with the rope and the snake, 
that are responsible to rouse the memory of the snake 
and to superimpose it on the rope. 

Now, what does this illusion mean for us? Is it 
totally unreal? Is it simply false? How is it to be 
related with the Caitanya about which we have 
been speaking? We answer thes2 questions by saying 
that illusion too is a mode of apprehending the Real, 
though it is unconscious, instinctive, and hasty. It 
indicates the struggle of the spirit to know the Spirit, 
though due to various reasons it becomes frustrated in 
its attempt. We have seen how even on the empirical 
level, this effort of the caitanya to know the Caitanya 
is successful in a partial way. The real is apprehended 
dimly, mediately, and in a non-reciprocatory manner 
from the side of the knower only. How much more 
difficult the struggle must bz when the subject is labour- 
ing under the wzight of avidya or ignorance of the 
substratum, the predisposition of the mind, the faulty 
media through which it has to work, th2 hurry of the 
situation as a whole, and the circumstance that the 
what of the object comes from memory? The struggle 
is a genuine struggle ; only it is channelled in a diffzrent 
way on account of these several reasons. That is why, 
in spite of its being false and unfruitful, the illusion is 
not totally unreal, as the son of a barren woman is. It 
is real not only so long as it is not contradicted, but 
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also afterwards, to the extent to which it is valued as 
having the whole of its being in a substratum which 
remains unchallenged as something given for perception. 
The correction of an illusion is possible, because it 
points to the reality which is not simply transcendent 
but immanent in it. It is the snake which becomes the 
pointer to the rope, just as truly as a jar becomes a 
pointer to the clay. To put it negatively, it is no non- 
snake that points out the rope, just as it is no non-jar 
that points out the clay. Otherwise, the curds may as 
well point out the jar. So when we mentally move 
from the snake to the rope, we are not moving from 
complete non-existence to existence, but only from a 
possible existence to an actual existence, though the 
possible and the actual existents are two different 
objects. No doubt, for our practical life, the difference 
between the possible and the actual existents is too great 
for us to admit them together; for one of them is memo- 
rized and the other is perceived. But, in theory, the 
difference between the possibility and the actuality is 
narrowed down to a point as if, inasmuch as both the 
existents have got the same common characteristics, 
viz., the zigzag, winding form in the instance taken for 
illustration. It is. this genuine piece of knowledge 
which is apprehended by the knower in any case of 
illusion. And this is no small gain. 

In this connection, it will be worth while to note 
that according to Sathkara it will be more than useless 
to believe that the difference between parinama-vada 
and vivarta-vada is the difference between sama-satta 
and visama-satta. For, as we shall show later on, both 
the views are compatible with each other in the philo- 
sophy of Samkara, and that both serve the same purpose. 
Whether it is the ornament of gold or the serpent on 
the rope, the function of both of them is to direct the 
attention to the cause, viz., gold or the rope. And when 
the subsratum is realized, the ornament and the snake 
are reduced to the same position, viz., as having the 
status of nothing but name and form. 


Il 


MAYA, AVIDYA, AND VIDYA AS POWERS 
OF BRAHMAN 


The doctrine of maya is not a new thing in 
Samkara. As Professor R. D. Ranade says, it comes 
in his philosophy as an heritage of the Upanisadic 
thought in general. Under one name or another, various 
Upanisads mention it; Sathkara only fixes the place 
and the function of it in his system. What we have 
now to do is to establish its relation to Brahman, on the 
one hand, and to the world and the individual soul, on 
the other. 

To begin with, maya cannot be a separate entity at 
all; for, in that case, Sathkara’s system will be dualistic 
in nature. If Maya is the same as avidya, then, as 
Sathkara says, it is located in the Jiva or in that very 
person who asks any question about it (Bra. Su. 
4,1,3). Inanother place, that is, while dealing with 
the nature of adhyasa or avidya in the very beginning 
of his Commentary on the Brahma-sitras, he says that it 
has neither beginning nor end. Now, if Sayhkara’s 
system is non-dualistic, and if the jiva and the world 
are nothing but Brahman, we have no other option but 
to locate the maya in Brahman alone. There will how- 
ever crop up the logical difficulty of reconciling the 
nature of maya with that of Brahman. If it is of the 
nature of darkness or ignorance, it certainly cannot 
co-exist with the light or the knowledge of Brahman. 
Hence, by locating maya in Brahman we must accept 
what is palpably contradictory in nature ; or by locating 
it in the jiva, accept the dualism of jiva and Brahman, 
as also the dualism of Brahman and maya, thouagh the 
working of adhyasa may go on without any interruption. 


1. The account of creation, a clue to solution. 
We shall however be able to get out of these and 
other difficulties by looking into the account which 
483 
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Sathkara has given regarding the creation of the world, a 
problem which has been neglected so far in Vedanta. 
Following the cosmolozical account of the Upanisads, 
Sathkara holds fast to the parinamavada so far as the crea- 
tion of the elements in succession is concerned (2, 3, 1-13). 
What is known as the original prakrti is for him the 
Brahman. He asserts thereby that Brahman is not only 
the efficient but also the material cause of the universe; 
and in support of this he says that unless all the created 
things including akaga are considered as the products or 
the vikaras of Brahman, just as the pots are of clay, it 
will be impossible to understand how when Brahman is 
known, everything else will be known. In giving an 
account of how tejas is produced, he tells us that it is 
not vayu which has produced it, but it is Brahman 
which, after having ‘seen’ and created akaSa and vayu, 
first assumed the forms of akaSa and vayu, and then 
produced the tejas. As milk is transformed into curd, 
even so the Brahman assumes the different forms of the 
elements and of other things after having first thought 
about them. Then it enters into them as the atman of 
them all, and controls and maintains them from within, 
though no one of them, neither the earth nor the sun 
nor any other thing, knows it in return. Herein we 
find the genesis‘of maya which is implicit in Sathkara, 
but which has now been formulated explicitly by Sri 
Aurobindo. 


2. Brahman hidden by individualized consciousness. 


Brahman as the immanent principle of the world 
has in it the three moments of existence, conscious 
energy, and bliss. This conscious satta or the existence 
of Brahman is continuously present in all the animate 
and inanimate world; even after akaSa as the first pro- 
duct comes into being, it is Brahman in the form of 
akasa which exists. If akaéa itself were to put forth 
this statement, it would say something Jike ‘I am akaga’, 
rather than ‘I am Brahman in the form of akaga’. It 
will be conscious of its own existence and not of the 
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existence of Brahman within it. We are told that, 
like Brahman, aka$a, in its turn, ‘saw’ within itself and 
produced vayu, just as prior to the creation of akasa 
Brahman had ‘seen’ akaSa within him and produced it. 
But it is forgotten that this capacity of ‘seeing’ is not 
of aka$a, but that of the Brahman which had entered in it. 
So, when vayu and tejas were produced, we are not to 
suppose that it was aka$a which had entered into vayu, 
or that it was vayu which had entered into tejas, but 
that it was Brahman which had first thought or ‘seen’ 
within itself akaga and vayu, and then produced them, 
in succession. Brahman, in other words, had assumed 
the forms of these first, and then entering into them, in 
succession, produced afterwards the tejas, that is, 
assumed its form and entered into it as its very soul. 
This means that, though-at every stage of creation the 
conscious energy or the caitanya of Brahman is immanent 
in the acts of ‘seeing’ on the part of akaSa, vayu, tejas, 
and so on, it is being increasingly hidden at every stage 
by the individualized consciousness of these very pro- 
ducts or elements. This is what is told by the Upani- 
sadic passage (Br. 3, 7, 9) that though Brahman is con- 
trolling everything from within as its inner soul, the 
earth does not know it, the sun does not know it. It is 
to impress this very lesson on the mind, viz., how the 
Brahmanic consciousness is lost sight of, and how the 
superimposition of individual consciousness is set up, 
that there runs the Upanisadic story of hcw the sun and 
the wind, being puffed up with their own power, could 
not recognize the Brahman whose power they had within 
them, but how they were afterwards unable to burn or 

low off a blade of grass which they were asked to do 
(Ken. 3 & 4). 

It is the narrowing down of consciousness, and the - 
superimposition of this limited, pointwise, individua- 
lized consciousness on the unlimited, all-pervasive, im- 
personal, energizing consciousness of Brahman, and the 
consequent self-assertion of the finite individual -as 
against that of the Brahman even at the first step of 
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creation, which constitute, we may say, the first act of 
the infinite drama of maya. To forget the substratum 
and to posit something other than it is just the essence 
of adhyasa or avidya, This is the sense of egoism, which 
produces the wrong notion that the product, the vikara 
or the upadhi is something different from the upadhiless 
preducer. It is asif the view which an ornament of 
gold should have about itself as something different from 
gold. But it has its existence only in name and form. 
Withdraw the name and form, and there remains the 
gold alone. Maya understood in the sense of avidya 
therefore exists only in name and form and is bound up 
with the self-assertive, exclusive, and restricted consci— 
ousnese of the upadhis. 

So much with reference to the superimposition that 
takes place with reference to the consciousness of the 
existential or the that aspect of Brahman on account of 
the restricted consciousness involved even at the initial 
stages of creation. Add to this the superimposition that 
takes place explicitly with reference to the what aspect 
of Brahman, viz., its caitanya and ananda. It becomes 
then the full-fledged knowledge of what one is not, or 
the ignorance of what one really is. The Atman is 
neither lame nor blind, neither the son nor the father of 
anybody, neither fair nor ugly, neither miserable nor 
happy; and yet man calls himself so, and is ever hunting 
after the shortlived imaginary happiness, forgetting all 
the. while that he is all-energy, all-knowledge and all- 
bliss. The divinity of aka8a being the first product 
must be considered to be fortunate enough to have only 
one layer of avidya around it. Or, as a matter of that, 
we may call either the Hiranyagarbha, the Prajapati, the 
Virat, the Brahma, or the Iévara to be so, inasmuch as 
he is the first-born. But vayu has akaSa as its proximate 
cause; it is born of anelement that is already vitiated 
by avidya. So, it appears that the individualized cons- 
ciousness of vayu is doubly vitiated by it. If, in this 
way, the inherited avidya is to combine at every stage 
with a new layer of it, we have to grant that man who 
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is made up of several upadhis of the elements, the intel- 
lect, the mind, the egoism, and the senses, must be the 
most unfortunate of all, inasmuch as he has fo work 
under the infinite burden of the several layers of avidya. 
In a way, it is so. The ordinary common-sense man 
whose horizon has been described for him by the limited, 
hedonistic ways of a comfortable and smooth living, and 
who has therefore not gone much beyond the animal 
level of being guided by the gregarious instinct in order 
to protect himself and his race, is really under the heavy 
burden of avidya and is far removed from Brahman. In 
the Vedantic terminology we call such a person baddha 
or bound in sathsara. He has completely forgotten his 
own real nature, and is content with identifying himself 
with what he is not. 


3. Mdya as a collection of powers of Brahman. 


But whence comes this forgetfulness or the darkness 
of ignorance in the finite beings like akaga and others, 
when as a matter of fact Brahman which is immanent in 
them all is pure consciousness, and is the light of eternal 
knowledge? To answer this question we have to take 
into consideration the combination of two peculiar, 
but different powers of Brahman, the kriyasakti and the 
janaSekti. In his commentary on the Kathopanisad 
(1,311) Satmkara calls the avyakta as the samuha 
or the collection of the different powers of Brahman, 
and says in Si. 1, 4, 3 that it is also known as Maya. 
Now, if Brahman’s power of knowledge alone is 

taken into consideration, it appears to be a contradic- 
tion to say that ignorance or avidya comes out of 
knowledge. But if another power, viz., the creative 
power of Brahman is taken into consideration along 
with knowledge, we shall be abse to explain not only 
the process of creation, as seen above, but also the 
emergence of avidya out of maya, even at the start 
of the creative process, Asa matter of fact, the first 
thought of Brahman, ‘I am alone, let me be many” 
is responsible for germinating it. The consciousness 
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of Brahman that it is one as against the possible many, 
and its resolve to become many are, as if, the first step 
of the make-believe on the part of Brahman; and so 
what cannot be in the nature of things, viz., the plura- 
lity comes to be there by its own right. It is this 
sankalpa or ahathkara attached to the thought of Brah- 
man that constitutes, we may say, the root of avidya. 
The sankalpa cannot be barren; it is satya-sankalpa and 
is therefore powerful to materialize the thoughts it 
involves. Hence, arise the elements, the indriyas, the 
bodies, the mind, the intellect, the ahamkara, and the 
prana. These constitute the upadhis of nama and rupa. 
But they will be mere dead skeletons, till Brahman does 
not enter into them all and gets itself circumscribed, 
as it were, by them. The pure, advaitic, energizing, 
consciousnéss which is incapable of being characterized 
even as one, but which, imagining itself to be one, 
has, ncw, on account of its powers, become manifested 
as many and has endowed on them both its existence 
and kncwledge. Locked at from the view-point of 
Brahman, there is no .fundamental difference as yet 
between what was earlier and what appears to have ccme 
in afterwards. From the beginning to the end, it is the 
same, homogenous power that worked out the upadhis, 
and the same, homogenous consciousness which is 
immanent in them all. If Brahman itself were to speak, 
it would say ‘Where are the many? All this is myself 
alone’. If gold were to look at the ornaments made out 
of it, or the ocean to the waves on it, they would speak 
exactly in the same way, viz., ‘Where are the many 
ornaments?” ‘Where are the waves different from me?’ 
Avidya is therefore involved in the very sankalpa of 
Brahman: but it makes no effect on it. The plurality 
thus only appears to be in name and form. 


4. Maya as avidya refers to upadhis and circumscribed 
consciousness. 
The picture presents however a different form 
when it is viewed from the angle of the upadhis, 
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which appear, as if, they are the objective, independent 
perceptible facts of space and time, and compel us to 
recognize them as different from the knower. How is there 
this great change? How is it that the world and the soul 
appear as different from Brahman? Why is it that man 
has forgotten that he is essentially Brahman? To answer 
these questions we must remember what we have said 
a little above, viz., that the pure, energizing conscious- 
ness has been circumscribed and narrowed down, as if, 
to a point by the upadhis of the body, intellect, mind 
and so on, just as akaéa is narrowed down to a small 
portion of it by the walls of a room or of a jar. If 
the akasa in the room were to speak out what it is, it 
would surely either identify itself with the room and 
say, ‘I am a room’; or, it would be conscious of itself as 
limited akaga and say, ‘1 am aka$a bounded by the walls 
of the room’. Even so, a man would say that he is 
either the body, the intellect, the mind, etc., or say that 
he is the spirit possessing these upadhis. But in no case, 
so long as the upadhis and the consciousness circum- 
scribed by these upadhis continue to exist together, and 
guide his thinking and doing, will he be able to recog- 
nize that he is the Brahman. And it is just this combi- 
nation of the upadhis and of the circumscribed consci- 
ousness that we wish to call as avidya. It is on account 
of this avidya that, on the one hand, there goes on 
continuously the identification of the jiva (the limited 
consciousness) with the upadhis, and that, on the other 
hand, the upadhis which are like so many walls surround- 
ing the consciousness, get themselves hardened to such 
an extent that the jiva soon forgets its own real nature. 
He feels he is different from Brahman and from other 
men. Just as acloud produced by the Sun hides him 
from men’s view without affecting the Sun in any way, 
even so, the upadhis produced by the will of Brahman, 
limit and hide the Brahman from the view of the jivas 
without affecting the Brahman in the least. And when 
the ignorance or avidya becomes established in this way, 
it naturally leads to the adhyasa and the distorted view 
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of even the limited consciousness of which Sathkara has 
spoken so eloquently at the beginning of his Commen- 
tary on the Brahma-sitras. 


Is maya then real or unreal? Firstiy, it is real in 
the sense that it represents the will-power of Brahman. 
As such, it enters into the very constitution of things. 
It is without beginning or end. But, secondly, it is 
unreal in the sense of avidya, which is, as seen above, 
the root cause of adhyasa. The jiva is not produced, 
and is in reality identical with Brahman; and so, the 
very conception of jivahood as meaning the distorted 
and limited consciousness due to various upadhis is 
illusory. Maya in this sense of avidya has both a 
beginning and an end. Thirdly, it is unreal and yet 
works, as if, it is a reality, because it has its origin in 
the combination of the different powers of Brahman. 
It is the source of adhyasa and illusion, and is positive 
and real so long as the illusion lasts. In this sense, 
it is anirvacaniya. It is no longer the maya, i. e., 
the conscious, unlimited, eternal power of Brahman 
which exhibits itself now as creative will, now as pure 
consciousness, now as the satta or ground of all, and 
now as the controlling power within everything. It 
appears as avidya, and exhibits itself as the limiting 
upadhis, as the limited and the twisted consciousness of 
the individual ego, as the ground of the adhyasa or 
superimposition, and as the root cause of this seemingly 
endless sathsara of nama and riipa, and of the transitory 
fruits and miseries. The original, beginningless, and 
endless maya or power of Brahman is thus found out to 
be transformed into avidya on account of the confluence 
of its own moments of creative urge and conscious 
energy; and then at the next stage, there comes about 
the peculiar combination of upadhis and restricted cons- 
ciousness, and the consequent mutual superimposition of 
the real and the unreal due to avidya. 
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5. Maya as vidya saves the soul. 

Thus, unlike Maya, the original, eternal, real, and 
inseparable power of Brahman, avidya is the short-lived, 
real-unreal, separable power which is derived from maya. 
So, it comes to an end by the working of another power 
of Brahman which resides potentially along with it in 
the jiva. It is known as vidya. In essence, this is 
nothing but the original maya, in its aspect of sattva- 
guna. It assumes the form of viveka which discriminates 
the real from the unreal. It then becomes the purified 
sattva-guna, on account of which the jiva leans for 
support on the advice of the experts and the illumined 
souls, resorts to fortitude, makes determined efforts to 
undo the work of avidya, tamas, and rajas, and ultimately 
realizes that he is one with the Brahman. Maya thus 
may ke said to assume altogether a new form of the 
conscious energy which will save the bewildered indivi- 
dual soul from its own restricted and exclusive consci- 
ousness of being different from Brahman. We call this 
as vidya. It will no longer bind the soul by forging new 
and golden fetters of sattva, over and above the brass 
and iron fetters of rajas and tamas, but will free the 
soul and help it on in its journey to Atmanubhava. 
Maya, in short, will now be an instrument of grace 
rather than an instrument of spreading cosmic illusion 
or darkness through avidya. In the perpetual play or 
the vilasa of Brahman, it is the doctrine of Maya which 
makes possible for the soul to witness the game of hide 
and seek. As avidya, it hides the real only to project 
the unreal, as is generally supposed. But this is only 
half the game. Maya comes forward as vidya, and 
induces the man to play the game fully. It helps him in 
his efforts to open the golden, tempting lid which bas 
covered the treasure of Brahmajnana and to scatter away 
the illusion of darkness and misery. It enables him to 
go from death to immortal life, from the miseries of 
the ego to the life of ananda and caitanya of Brahman. 
In its sattvika aspect, Maya becomes the necessary link 
between bondage and liberty. 
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6. Parindma and Vivarta are compatible with each other. 
We are now in a position to solve the much-vexed, 
and, in a way, the crucial question, ‘Is the world real or 
unreal?” ‘Is it the parinama of Brahman or the vivarta 
on it?’ Now it is a misfortune, in the first place, that 
all the scholarship from Ramanuja onwards should hold 
that the two words ‘ parinama’ and ‘ vivarta’ are incom- 
patible with each other, and that, secondly, ‘parinama” 
should connote the reality and ‘vivarta”’ the unreality 
of the world. So far as Sathkaracarya is concerned 
neither of the two words is exclusively the key to the 
question of the reality or the unreality of the world. 
Of course, they are useful to point out a relative valua- 
tion of the world, which will only help us in solving 
the problem. The world is real not because it is the 
‘parinama’ of Brahman, or unreal because it is the 
‘yivarta’ on it. As Sammkaracarya holds, it is real because 
it is nothing else but Brahman; it is unreal because it is 
taken to be something other than Brahman. With 
Brahman the world is real, without it is unreal. It is 
upto us to view the world as real or not, to view it as 
endowed with the light and ananda of Brahman, or to 
view it as darkness and misery which may arise by 
clasping a superimposed shadow. There is the world-wide 
difference between reality and unreality ; not so between 
parinama and vivarta. They are, as a matter of fact, 
compatible with each other, as Samkara holds. Taken 
separately and exclusively, Parindmavada and Vivarta- 
vada are both dogmatic. That is why Samkara has taken 
both the kinds of illustrations to make us aware of the 
relation between the world and the Brahman. The 
world is like a snake on the rope, a mirage in the desert, 
silver on the shell, a castle in the clouds; and it is 
strangely enough like a vessel made of clay, an ornament 
of gold, curds of milk, a ripple on water, a piece of cloth 
out of threads. If parindma or vivarta were to be the 
sole criterion of reality, the Acarya would appear as 
breathing hot and cold at the same time. And if he is 
not, and if he has a purpose in making use of these 
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seemingly contradictory types of illustrations, we must 
first cast overboard the traditional notion that parinama 
and vivarta are incompatible with each other, and 
that they are the pointers to the reality and unreality 
of the world respectively. To choose only one kind of 
illustrations and say that Samnkara holds vivartavada or 
parinamavada, is arbitrary and false. 


7. Both direct our attention to the cause. 


The illustrations which convey to us the idea that 
the world is only an appearance are intended to direct 
our attention from the appearance to the substratum 
which is real. The snake ought to be a reminder to the 
rope, even so the world or the effect must bz a reminder 
to Brahman as its cause. Similarly, the illustrations, 
which convey the idea that the world is the transforma- 
tion of Brahman are intended to direct our attention to 
the fact that the cause persists in the effect, that it is 
the Brahman which gets itself manifested or transformed 
as akaga, vayu, prana, manas, buddhi, and others. So, 
whether we have the forward movement from cause to 
effect, or the backward movement from effect to cause, 
what Sathkara is anxious to point out is the non-differ- 
ence of the effect from the cause, that is, the non-differ- 
ence of the werld and of the jiva from Brahman. If 
Brahman as the cause is real, the world and the jiva as 
effects will be as real as the Brahman. But in viewing 
the effects one must be conscious of the fundamental 
thesis that in so doing he is only viewing the cause. In 
other words, if the law for the Vedantin is ‘to view the 
effect is to view the cause’, it is immaterial if the world 
is taken to be on the pattern of a snake on the rope, or 
on the pattern of a vessel made out of clay. For in 
both the cases, the substratum or the cause is to be 
viewed. But if instead of this, the non-Vedantin’s view 
is to prevail, viz., ‘to view the effect is to view it as 
different or divorced from the cause’, the world is, 
according to Sathkara, unreal, even though it comes out 
of Brahman, and is a perceivable fact of space and time. 
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So, though there is a great difference from the 
ordinary, common-sense point of view between parinama 
and vivarta, there is no such difference from the view- 
point of Samkara. The chief point is not the manner or 
the mode in which the cause is manifested in the effects. 
For whether we call the world as transformation or 
appearance, it is still an effect; and it will be viewed as 
~ real or unreal, if it is viewed as non-different or different 
from the cause. We do not judge the world to be real 
or unreal by simply saying that it is a parinama or 
vivarta of Brahman; we decide it by viewing it as non- 
different or different from Brahman. What fundamental 
difference will there be if we say that the snake which 
appears on the rope is the transformation of the rope, 
or that the ornament which is the transformation of 
gold is an appearance on gold, so long as we are to view 
the snake and the ornament as effects only? What else 
is the ornament except the appearance of a name and 
a form over and above the gold, though we choose to 
call it as the transformation of gold? What else is the 
snake except the transformation of the rope into the 
form of the snake, though we call that the snake appears 
on the rope? Sarhkara says, “ whatever is made of gold 
is forever of the nature of gold; even so everything 
born of Brahman must be of the nature of Brahman”. 
But, says he, paradoxically, in the same context, ‘gold is 
perceived as an ear-ring’; ‘the ear-ring, however, is 
nothing but a name, appearing on the gold, as silver 
appears on the shell”. So, in spite of the fact that the 
ear-ring is made of gold, Sathkara has no hesitation to 
say that it is but a name, and that it has the same status 
as the appearance of silver on the shell, We need not 
however be frightened by the mere words ‘name’ or 
‘appearance’ as if the whole world is lost to us. Let 
us leave our common notions that reality and unreality 
are necessarily attached to the words parinama and 
vivarta, and understand with Sarnkara that the reality 
behind our common-sense knowledge and iJlusion is the 
reality of cause. If even the illusory snake is thus 
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capable of pointing out the reality of the rope, how 
much more should this world, born of Brahman as 
it is, be able to point out that it is but a name and 
form of Brahman alone? And how much more should 
the jiva be able to realize that he is nothing else but 
Brahman, even though he is deluded by upadhis and 
superimpositions ? = 

8. The three view-points. 

But wait, there is a corollary to this and we must 
accept it with courage. If the rope is seen, the serpent 
disappears; even so, if Brahman as the substratum is 
realized, the meaning attached to the world, viz., that it 
consists of names and forms, vanishes. For these names 
and forms do not really exist as something over and above 
the Brahman. It is a different thing that an ordinary 
man does not wish to lose the grip of this sarnsara. He 
will necessarily feel sorry when the ornaments he wears 
and loves are turned into a lump of gold; for though he 
knows in theory that they are made of gold, his practical 
interest lies in the names and forms. It is given to the 
student of philosophy to appreciate that the many are 
nothing but the different expressions of a single principle, 
just as it is given to the goldsmith to look upon the 
ornaments as gold only. There is still the higher view- 
point which Sasnkara has in mind. It is that of svanu- 
bhava. A mystic who has realized the Brahman ‘will 
say that all this is verily the Brahman and that it is real. 
In his unitive experience of Brahman, he transcends all 
sense of duality, whether it is of the common-sense, 
practical worldly life, or of the theistic devotional life ; 
and so, it will be worse than useless to press upon him 
the dualistic consciousness of subject and object to 
which we are accustomed. What he means is that if 
there be anything else than Brahman it is unreal; 
and that if there is anything born out of Brahman it 
is as real as Brahman because it is non-different from 
Brahman. 
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9. Yei, safer to depend upon Vivartavada. 

Hence, Samkara -advises us to remember that it 
is the cause which passes into the effect and not vice 
versa, and that one should therefore diligently attain 
the nature of the cause by eliminating the effect. In 
order to achieve this, one should first see the cause as 
distinct from the effect, and then should, at all times, 
realize the cause as inherent in the effect. But this 
realization of cause in the midst of effects is not possible 
unless one is careful enough to eliminate the names 
and forms of the effects; for they constitute the differ- 
ence of the effect from the cause. The vessel, in spite 
of its non-difference from clay, is more than clay. Its 
particular form and name are not to be found in clay, 
though the latter may assume these forms. So, Samhkara 
goes a step further in recommending to us that we 
should eliminate the effect for fear of being unconsciously 
entrapped in the snares of avidya, and resort to the 
cause. For thus alone shall we be assimilated with what 
remains, viz., the cause or the Brahman. 


10. A further clarification. 


To make this point more clear let us examine both 
the examples of parindma and vivarta on the background 
of what we mean by absolute non-existence. The son 
of a barren woman, or the flower of the sky is not only 
non-existent but is also inconceivable in thought. It is 
a sheer nonsense, a demonstrably false thing that there 
should be the son of a barren woman. The that and 
the what of the son are cancelled by the barrenness of 
the woman, and there is therefore neither the that nor 
the what for the term ‘the son of the barren woman’. 
The world is not unreal in this sense to Satnkaracarya. 
The snake on the rope, on the other hand, has got the 
‘what’, though it is mistaken for the what of the rope; 
but it has no ‘that’. The ‘that’ belongs to the rope. 
Accerdingly, we may say that Samkaracarya does admit 
partially that the world is an appearance. But the full 
significance of this admission will be appreciated only 


MAYA, AVIDYA, AND VIDYA AS POWERS OF BRAHMAN 497 


when we come to the illustration of gold and its orna- 
ment according to which the world is real, excepting the 
transitory appearance of names and forms. Here, both 
the ornament and go!d have in common the that and the 
what, though there is some difference. The that of gold 
is more in extent than the that of the ornament. ‘There 
is elsewhere more gold than what is found in the 
ornament. But so faras the ‘what’ is concerned, the 
ornament appears to possess more of it than what the 
gold possesses. The particular form and the name which 
appear in the ornament ae not found in gold; and that 
is why when the ornament is resolved back into gold, the 
appearances of name and form disappear. The ornament 
is produced out of the real gold, and has an exchangeable 
value with gold so long as it exists; but when it merges 
back into gold, the extra marks of name and form which 
it had come to possess on account of its ignorance, as it 
were, of the fact that it is nothing but gold, and on 
account of its assertion, as it were, that it is only an 
ornament, are bound to disappear because they lack the 
aspect of that. In other words, they are mere imaginary, 
born of speech, and hang suspended on the substratum 
gold, as the snake hangs on the rope. Sathkaracarya 
therefore is absolutely correct when he says that the 
world is real because, in essence, it is nothing but Brah- 
man. And yet, the names and forms which make the 
world by themselves and apart from Brahman, have got 
only nominal value. In one way, they can be construed 
as the ways of manifestation or vilasa of Brahman, and 
so declared to be as real as the Brahman. And yet, they 
are, in another way, no better than appearances because 
they have only nominal existence, or an existence which 
is too fleeting. He recommends us therefore to accept 
the vivarta view of the world, even though he holds 
that the world as an effect is as real as its cause. For, 
is it not very likely that in embracing the world as 
reality, we may unawares be caught in the clouds of the 
names and forms of it, and delude ourselves to such an 
extent that we may not be able to see the Sun of reality 
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at all? The cidvilasa theory is, no doubt, correct; all 
this is verily the Brahman. But the all which includes 
in it the names and forms may be so alluring that we 
may indulge in them only, and thus lose sight of Brahman. 
If anybody is prepared to say that the parinama-vada or 
the cidvilasa-vada may even transform the elements 
born of avidya into Brahman, then surely we are not 
having the philosophy of Samkaracarya. Nor is it 
possible from the view-point of the Acarya to have any 
compromise with the idlers, pretenders, and rascals who 
wish to indulge in nothing but the sensuous and sensual 
pleasures of life under the pretext of being faithful to 
the cidvilasa theory. The cidvilasa ought to be the 
vilasa of caitanya or Brahman with itself. This is 
possible only after Brahmanubhava and not before it; 
this, in its turn, is possible only after one learns how to 
meditate on Brahman and forget the names and forms, 
by undergoing constantly a moral, intellectual, and 
spiritual discipline. 


11. Anirvacaniyatua of the world, and the parting of ways. 


Our discussion so far will make it also clear that 
we do not subscribe to the post-Sathkarite view accord- 
ing to which the world is a parinama of maya, but 
a vivarta on Brahman. The distinction between visama- 
satta and sama-satta goes away the moment we accept 
the view that maya is the name of the powers of Brah- 
man and not of cosmic illusion. There is ultimately no 
other satta from the view-point of Samkara except that 
of Brahman. That is why Samkara holds that even 
during the states of sleep and dream which are mutually 
exclusive of each other, the satta of Brahman is constant. 
In sleep, the jiva is embraced by the Atman; and in 
dream, the creation of objects can be attributed, says he, 
to the almighty Creator. The illusory appearance also 
is based on some object which in its aspect of visaya- 
caitanya is no other than the Brahma-caitanya ultima- 
tely. The value of the world therefore is not increased 
or decreased by calling it simply a parinama or a vivarta. 


MAYA, AVIDYA, AND VIDYA AS POWERS OF BRAHMAN 499 


In spite of the common-sense reality which belongs to 
it, and in spite of its being the parinama of Brahman, it 
is no better than a dream or an illusion, if it does not 
offer us any opportunity to realize Brahman in this very 
life. On the contrary, in spite of its fleeting nature, 
and in spite of the miseries in it, it will appear to us as 
endowed with the light of Brahman, if we are soaked 
fully in the conscious energy and ananda of Brahman. 
The same world will give us eternity within our short 
span of life. The world ought to be considered as 
unreal from the point of view of enjoyment of pleasures 
only ; it ought to be considered as real from the point of 
view of attaining Brahmanubhava. The world is then 
both the parinama and vivarta on Brahman. It contains 
in it both the element of vidya and avidya and is there- 
fore capable of presenting us with the double aspect of 
reality and unreality. It is, therefore, anirvacaniya. 
Now, whether we should call Brahmanubhava as real, or 
our common-sense dualistic experience as real will 
depend entirely upon us. To Satmkara the sense of 
duality in any form will be a source of unreality, misery 
and fear : the sense of oneness the source of reality, joy, 
fearlessness, and freedom. And this is the perpetual 
value of Vedanta and of the doctrine of Maya in it. 
The Samkara Vedanta does not teach us to flee away 
from the world thinking that it is unreal, and to become 
idle and lead the life of a parasite. It teaches us to 
stick to this world not with a coveteous mind, but with 
the mind of a benevolent redeemer, who saves himself 
first by realising the Brahmanic life, and saves others 
through love, sacrifice, service, and instruction of the 
Brahma-vidya. 


12. Mdayavada, the best of the three views. 


Now, with all this, one may hold, that we are 
having the Ajatavada of Gaudapada again in Sankara. 
As it appears to us, the Mayavada is the mean or the 
necessary link between the ajatavada and the cidvilasa- 
vada. It is the explanation of how what appears, from 
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one point of view, as the ajatavada is, from another 
point of view, the cidvilasavada. As manifestations the 
many are the vilasa of Brahman; but as Brahman is the 
only essence, they are as good as naught. The one 
becomes the many; but the many are not different in 
essence from the one, except in name and form. That 
is to say, the Mayavada achieves the double purpose of 
showing of how the many can be viewed as either the 
appearances or the manifestations of the one. The many 
are retained, but then they are in essence the One; and 
at the same time, the names and forms are treated as 
transcient show, and as having no independent existence 
over and above the One. 

But one may ask, ‘What are the many without the 
names and forms?’, and say, ‘It is these which are the 
many”. And so it may appear that we have the alterna- 
tive between the reality of the one Brahman only, or the 
reality of it along with the many names and forms. It is 

- exactly here, we say in reply, that Sathkara’s philosophy 
of Mayavada comes to our help. The names and forms 
according to him are not mere non-entities; not non- 
existent like the mirage or the horn of a hare; they are 
the manifestations of the One. As reminders of Brah- 
man they are real; as transitory appearances, and as 
apart from Brahman, they are unreal. To become perpe- 
tually aware of Brahman and of nothing else but Brahman 
is the common and the real aim of all the three views, 
viz., the Ajatavada, the Mayavada, and the Cidvilasa- 
vada. To put it differently, it is the common function 
of all the three to give up the many, if it exists apart 
from Brahman, as imaginary, and unreal. Where are the 
many? This would be the natural expression of the 
conviction of an Ajatavadin, who looks from the point 
of view of the Absolute. The Brahman will certainly 
not be aware of anything different from him, just as the 
gold or the ocean will not be aware of the ornaments or 
the ripples as different from it. The Cidvildsa is just 
the obverse of the Ajatavada. Here however, the view- 
point is not of the Absolute or the Brahman, but of the 


MAYA, AVIDYA, AND VIDYA AS POWERS OF BRAHMAN 501 


Brahma-vedin who finds himself as one with Brahman 
and one with all. As Wamadeva would ejaculate, the 
Brahma-vedin would give ‘utterance to his experience, 
that he alone is to the right of himself, to the left of 
himself, upwards and downwards, and so on. Both are 
pan-theistic ; but whereas in the first, the emphasis is 
on Theos or the Spirit which is everywhere, here, in the 
second, the emphasis is on the pan or the all which is 
informed by the Spirit. In between the two, the 
Mayavada achieves, what has not been achieved by. 
Ajatavada and Cidvilasavada, viz., the recongiliation of 
the one and the many, pantheism and panentheism, 
transcendence and immanence, vivarta and parinama, 
and the Absolutist and the individualistic points of 
view. It is the doctrine of Sarnkara alone which teaches 
us to get over merely the empirical, the utilitarian point 
of view of the common-sense realist or the pragmatist, 
and to see face to face the common truth of both the 
so-called extreme views of Ajatavada and Cidvilasavada. 
The Brahman, or what is known as the undifferentiated, 
homogeneous, mass of conscious and blissful Caitanya, 
is non-dual, in the sense, that any apparent smaller 
portion of it, though practically conceived under the 
guise of name and form, is non-distinct from it. Bereft 
of the names and forms, the world of nature and indivi- 
dual souls are Brahman and Brahman alone. The names 
and forms which go to constitute the realm of Maya, 
or we may say, the world of the common-sense realist, 
are as good as naught when once the anubhava of the 
identity of the jiva and the Brahman, and of the world 
and the Brahman is realized. In other words, the 
world of Maya which is real to the empiricist, and an 
appearance to an intellectualist, becomes a non-entity to 
the Brahmanubhavin. And yet, paradoxically, the show 
of names and forms is to such a mystic a mere vilasa 
of the power of B-ahman which, after all, at any time 
may cause the vilasa to merge in itself. And then, 
who can deny that the mystic is himself the Absolute 
as Gaudapada wishes to achieve? 
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73. Maydvdda ekes out the deficiencies of Ajdtavada and 

Cidvslasavada. 

In one more respect, the Mayavada of Satkara is 
superior to the other two. It is better fitted to eke out 
the deficiencies and the dangers latent in them. Brahman 
is the sole reality, as admitted by all. But there are 
certain implications of this grand truth which may not 
be equally admitted by all; or which when admitted 
may lead to over-estimation in one respect, and partial 
or under-estimation in other respects. If Brahman is 
the only reality, then certainly the knower of Brahman 
can be no other than Brahman. But, who is there so 
bold as to declare that he knows the Brahman? Besides, 
© One who says he knows has surely not known it ( Ke. 
2, 3).° ‘None has ever known me’ (B. G. 7, 26). What 
these statements mean is that the finite can never know 
the Infinite; in other words, the Infinite alone can knew 
the Infinite. But if this alone were the correct implica- 
tion of the Advaitic position, then no attempt should 
ever be made by anyone for the realization of Brahman 
and the consequent destruction of ignorance. The 
Ajatavada would be true, so far as the knowledge 
ay Brahman by Brahman is concerned. But it will be 
unable to explain how this Brahmanic point of view is 
to be made compatible with the human point of view; 
how, in other words, the proposition, ‘ the finite human 
being is capable of knowing the Brahman’, is true. With 
the admission that Brahman is an accomplished fact the 
knowledge of Brahman by Brahman wil] also be admitted 
as an accomplished fact. Nay, it may even be admitted 
as an accomplished fact that the individual soul, so far as 
its real nature is concerned, (as KaSakrtsna suggests 1,4,22) 
is, in theory, already full of Brahmanic knowledge. But 
all this is insufficient to solve the practical problem as 
to how the finite individual soul who is immersed in the 
meshes of multiplicity, ignorance, and misery of sathsara 
is to rise (as Audulomi hopes 1, 4,21) above them and 
possess the life of Brahmanic knowledge. We do not 
suggest that this problem is ignored by Gaudapada ; 
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but we wish to make it clear that the gravity of the 
problem was felt more keenly by Sarhkara in view of the 
internal and exterral enemies that grew round him, and 
due to whom, the moral and spiritual freedcm, viz., the 
concrete realization of Brahmanic life became impossible 
for man. It became therefore, imperative for Sathkara to 
go keyond mere theorizing about the real rature of the 
jiva, and to point out the practical way which cuts 
itself away from the nihilistic dcom of the void; from 
the static, blissless, inactive, condition of the spectator ; 
from the perpetual sea-saw of the earthly and the 
heaver:ly sorrows and joys; and ends along with the 
traveller on it in the one destination of Brabman itself. 
Therefore, again, it became imperative for Samkara to 
formulate explicitly the Mayavada which was implicit 
in the Upanisads and in Gaudapada, and to explain how 
inspite of the fact that the knowledge of Brahman is an 
accomplished fact, the realization of Brahman is an end 
to be achieved gradually by the human being, and how 
in this process of achievement the Mayavada helps the 
man to discard the unreal in the sense of what is transi- 
tory and external to him, and to become assimilated 
with the everabiding and the innermost reality within 
himself. The ‘neti, neti’ (not this, not this) method 
has not only metaphysical value, but epistemological 
also ; it is net only helpful in determining the nature of 
Brahman, but is also helpful in casting away tke upadhis 
and tke sheaths as irrelevent in the process of realiza- 
tion of Brahman as the innermost Atman. With thir 
achievement of the Brabman as the innermost Atman in 
oneself as the first step in Brahmanic kncwledge, Sartkara 
makes the forward movement towards the second step, 
viz., the realization of the world as verily the Bratman. 
This makes Satnkara a cidvilasavadin also. The world 
as manifestation of Brahman is only a sport of Brahman; 
but here the toys are not different frcm the player, just 
as the ornaments of gold are not different from gold; 
and so, we may say, the Brahman sports with itself. The 
upadhis, which were cast away as irrelevant by the 
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‘ neti, neti’ method in making the first discovery in the 
path of the realization of Brahman as Atman, are found, 
in the second discovery of realizing the world as identi- 
cal with Brahman, as endowed with (inspite of their 
transitory nature) the glory of Brahman. The many 
which were unreal on account of their being viewed as 
having a separate existence from the One are now real 
as manifestations of it. The many were unreal because 
they were both transitory and external or separate from 
Brahman; they now become real because, as manifesta- 
tions of Brahman, they are viewed, as if, they are the 
continuations of the life of Brahman, consistent with the 
etymological meaning of the word (Brha ‘to grow’). 
The everlasting ‘nay’ is replaced by the everlasting ‘yea’; 
the eternity is illustrated in the temporal sequence ; the 
nirguna Brahman appears as bahuguna; and the ajatavada 
assumes the new look of cidvilasavada. But all this has 
been made possible by the Mayavada of Sathkara. 
Brahman which is asserted to be merely transcendental 
in character by Gaudapada is realized by Sathkara to be 
immanent also, first by the assimilation of his own 
individual soul with it, and then as a spread-out, con- 
tinuous whole, by the assimilation of the world with it. 
Neither the soul nor the world has a being over and 
above the being of Brahman; so far, Sathkara is true 
to Gaudpada. But there is also another side to the 
picture which Samkara has clearly in view, though, in 
a way, it is not foreign to the philosophy of Gaudapada. 
It is the side which appears from the view-point of the 
direct realization of the Brahmavedin. As said above, 
the Brahmavedin finds the ‘I’ in him as equivalznt 
to Brahman, and so, instead of always saying ‘I am 
naught, Thou art all’, he would also occasionly say 
‘Tam all in all’, ‘I am the food’, and ‘Iam the eater 
of the food’. To him there is no distinction between 
himself and Brahman, or between himself and the world. 
Brahman, now, is not only transcendent but also 
immanent through and through. As a matter of fact, 
from the view point of realization, the very distinction 
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between transcendence and immanence, personality and 
impersonality, objectivity and subjectivity, one and many 
is meaningless. This we suppose is the crowning 
victory of Mayavada that the difference between these 
duals, and, as such, the difference between the Ajatavada 
and Cidvilasavada is annuled by showing how Brahman 
is at once directly experienced as the eternal-subject 
and the eternal object. Historically, it may be said 
that Gaudapada (as also the Upanisads) is the precurser 
of Sathkara, and that Ramanuja, and Sri Aurobindo are 
the successors who complete the philosophy of Samkara; 
but philosophically it can never be denied that it is in 
Sarhkara that we find in advance the -reconciliation of 
Ajatavada and Cidvilasavada. Sarhkara has not only 
explicitly formulated what was already implicitly present 
in Gaudapada, but has also clearly shown in advance the 
truth of the philosophy of Sri Aurobindo. 


74. A caution to exercise. 


The only caution which Sathkara may wish us to 
exercise is not to hug the false and cheap Vedanta, even 
though it appears under tempting lebsls, and confuse the 
manifold experiences of the empirical lzvel as constitut- 
ing the vilasa of Brahman. As we have said in the 
preface to the First Volume, the ‘Sarvam khalu idam 
Brahma’ ought not to put us so low as to have compro- 
mise with the idlers, the pretenders and the rascals. The 
vision that all this is the sport of Brahman comes almost 
at the highest rung of the ladder of spiritual experience 
as Professor Ranade suggests in his forward; and it will 
be a travesty of facts to assume that we are having it in 
any walk of our life without paying the adequate cost 
of it. As the Bhagawadgita says, ‘ Rarest is the person 
‘who experiences all this as Vasudeva ’ (B. G. 7, 9) 


IV 
BRAHMAN, NIRGUNA AND SAGUNA 


7. Some wrong notions about Brahman. 


There are certain erroneous notions about Brahman 
which we must try to exciude from the system of 
Samkara. ‘There is first the notion that creation is a 
myth or illusion, and that this illusory act of creation is 
due not to nirguna Brahman, but to the mysterious 
power known as Maya and to the Iévara who wields it. 
Secondly, there is the notion that the unqualified 
monism of Sarnkara does not allow any room, except in 
the region of falsity and illusion, to the practical, every-. 
day life of the world, and to the theistic interpretation 
of spiritual life which includes karma and upasana. 
There is the third erroneous notion that Brahman as 
nirguna is the object of knowledge only, and that 
Brahman as saguna, the object of devotion. We shall 
deal with the first of these prejudices in this part, and 
show that creation is a fact and that it is due to the 
nirguna Brahman itself, and that Maya and Iévara, as 
separate entities, are not at all required to account for it. 
As a matter of fact, we have already considered a part 
of this question in our previcus chapter on ‘Maya, avidya 
and vidya, especially during our discussion of parina- 
mavada and vivartavada. It will be our tesk also to 
point out the various meanings of the word saguna, and 
the relation between saguna and nirguna. The second 
and third of the prejudices, we shall reserve for our 
next two chapters. 


2. The Nirguna Brahman as cause of the world. 

Sathkara defines Bratman as being eterna!, pure, 
intelligent, free, cmniscient, omnipotent, omnipresent 
and one. It is eternal in the sense that it is nct limited 
by considerations of space, time ard thinghood; it is 
pure in the sense that it is not affected by the defects of 
finitude, multiplicity or avidya; it is active intelligence 
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or caitanya as opposed to what is non-intelligent or 
jada; it is free in the sense that it cannot be bound or 
affected. Its other two qualities, of omniscience and 
omnipotence make us aware that Brahman is infinite, and 
not finite in any form. Besides, the very word Brahman 
means that it is the greatest of all, and that therefore it 
is all-pervading and cne. Feeling, however, that such 
a Brahman may be considered as ‘wholly other” or 
transcedent only, Satnkaracarya tells us that Brahman is 
also known as the inner Self of all, and cites in evidence 
the feeling of certainty and identity which everyone 
has about the existence of his own self. Brahman 
therefore is also the immanent Self of ail. Besides, in 
Sutra 1, 1,2, Brahman is explicitly stated to be the 
omniscient and omnipotent cause of the origin, sub- 
sistence and dissolution of the unimaginably wonderful 
world which is made up of names and forms, subjects 
and objects, causes and effects as obtaining within space 
and time. 


3. Evidence from the commentary of Samkara. 

Now. it is of utmost importance to note in this 
connection that in the very next sentence Sarhkara makes 
use for the word ‘Iévara’ to stand for Brahman; and he 
draws our attention to this fact by saying that there 
cannot be any other cause of the world, such as 
Pradhana, atoms, or any transmigratory being “‘except 
the Igvara who is qualified as said above”, viz., as being 
omniscient, omnipotent, etc. It was customary with 
ancient Indian writers to use many words as synonyms 
for one idea. The limit of this we find in Visnusaha- 
sranama, where Visnu is spoken of by one thousand. 
names. So, there should be no wonder if Sathkara uses 
some synonyms for Brahman, partly because he is com- 
pelled te convey his idee in popular terminology, and 
partly because he wishes to retain the words of different 
Upanisads in his effort to reconcile them. Times with- 
out number, has Sathkara used words like ‘Iévara , 
‘Paramegvara’, ‘Devata’, ‘Atman’, ‘Paramatman , 
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‘Mahatbhita’ ‘Mila-prakrti’, etc. as substitutes for the 
word Brahman; and unless there is some explicit reason 
as to why a particular word should mean Saguna 
Brahman, or Ivara, or Hiranyagarbha, the context alone 
should be considered as a safe guide for assigning proper 
meanings to words. The mere presence of the word 
‘[évara’ ought not to mislead us into thinking that it 
denotes something different from Brahman. That is 
why after the mere introduction of the word ‘Iévara’ 
in the commentary on the Sutra 1,1, 2, the argument 
turns quickly to the nature of the knowledge of Brahman 
as determined by Brahman itself, even as the knowledge 
of a pillar is determined and conditioned by the pillar 
itself. And then we have in the ending portion of the 
commentary on the same Sttra a reference to the dia- 
logue between Bhrgu and his father Varuna, who on 
being implored to give instruction in the Brahma-vidya, 
tells his son that ‘all these beings have their crigin, 
subsistence and dissolution in the bliss of Brahman’, 
which according to Sathkara, is shown by reference to 
various other Sruti-passages to be in its own causal 
nature as nitya, Suddha, buddha, mukta and sarvajfia. 
This alone is sufficient to give lie to the view that the 
world of names or forms is due to Saguna Brahman or 
to ISvara as distinguished from nirguna Brahman. 

In Sitra 1, 1, 3, again, Sathkara says that Brahman 
or the Great element (Mahat-bhita) must be in- 
comparably omniscient and omnipotent, if Rgveda and 
other Sastras, which are merely the breaths of this great 
Being, are themselves considered as being almost omnis- 
cient. And further in what is known as the Saman- 
vayadhikarana-Sutra (1, 1,4) Sathkara repeats that the 
omniscient and omnipotent Brahman is known as the 

cause of the world. ‘This, he says, is the harmonious 
and cumulative conclusion of the Vedanta-passages, and 
citis in evidence typical passages such as ‘Being (Sat) 
alone was in the beginning one, without a second” 
(Cha. 6, 2, 1); ‘All this was in the beginning one 
Atman alone’ (Ait. Ar., 2,4,1,1); ‘This is the 
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Brahman without cause, without effect, having nothing 
else inside or outside: this Atman is the Brahman, the 
spectator of all (Br. 2, 5,19); ‘That which is seen in 
front of one’s self is the immortal Brahman alone 
(Mu. 2, 2,11). These four passages are selected from 
the four Vedas, the Rgveda, the Yajurveda, the Sama- 
veda and the Atharvanaveda, and what they all point 
out cumulatively and harmoniously is that Brahman 
which is one, non-dual, homogenous, without internal or 
external differences, having no other existence except 
that of its own, is at once the ground of this world and 
the immanent conscious principle of all. Being identical 
with Atman, and with whatever is seen in front of us it 
constitutes immortality or moksa, the Summam Bonum 
of human life. Nowhere in the Catuhsttri which is 
considered as the epitome of the whole of the Brahma- 
Siitras do we get the word Maya, or the name of any 
other being such as Virat or Hiranyagarbha, except the 
word ‘]&vara’ once in the second Sitra, which, as we 
have seen already, stands as a substitute for the nirguna 
Brahman. Lest we may forget to fx in our mind this 
point of highest importance, Sarhkara, it seems, has 
summarised the argument of the first four Stitras in his 
introduction to his commentary of the fifth Sttra that 
Brahman alone is the Self of all, and that, being omnis- 
cient and omnipotent, it is the cause of the origin, 
subsistence and dissolution of the world. 


4. Transcendence :of Brahman supposed to be incompatible 
with creation. 


To substantiate further our view that Brahman 
alone, and no variety of its Saguna aspect, is ultimately 
responsible, both materially and eficiently for the 
existence of the world of becoming, we proceed to point 
out, in a general way, what Sathkara says in the remain- 
ing Sitras. But before we do so, let us make the 
problem difficult for us to solve, by adducing what 
Sarnkara himself says in 1,1, 4 regarding the -absolue 
transcendence of Brahman with regard to human action 
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which may include devotional and sacrificial acts. 
Whether the argument is with the Mimammsakas or with 
the Vrttikaras, Samkara is emphatic on the point that 
the knowledge of Brahman’ is not described in the 
Vedanta-passages as being subservient to action, but 
that, on the contrary, it stands valid by itself. Brahma- 
nubhava or Moksa being just the cancellation of the 
distinctions between the knower’and the known, or 
between the agent and his actions and fruits thereof, or 
between the devotee and the deity, there will be no 
scope in it for either the sacrificial acts or-the devotional 
upasanas. Brahman is alJ-pervading, eternal and immova- 
ble (Kutasthanitya as opposed to parinaminitya) and 
does not undergo any transformation. Without having 
any body, parts or modification, it exists by itself, is 
content with itself, and is self-illuminating, timeless and 
unaffected by merit and demerit. Naturally, there 
remains nothing to be done after Brahma-jiiana in order 
to attain Moksa. Just as a man can sing while standing, 
even so there cannot be any lapse of time or inter- 
mediate action between the anubhava of Brahman and 
the moksa. Brahman is not a thing to be produced like 
ajar, or modified like milk into curds, or reached like a 
place of journey, or purified by some action like a mirror 
by removing the dust over it. It is not something 
which is to be acquired or rejected. It is only to be 
known and realized. 


5. Refutation of the wrong belief. 


In view of this it is very likely to be presumed 
that Brahman cannot be made responsible for the 
creative act of the world. But this is not correct, for 
what transcends the human action so far as its existence, 
nature and knowledge are concerned, may of its own 
accord become active. Similarly, what transcends 
human thought may itself be engaged in think ng. The 
activity or Brahman need not be supposed to require 
hands and feet and other means. The mere sankalpa of 
Brahman is sufficient to produce the world, and to act as 
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it ‘sees’ or thinks. The names and the forms of world 
which were seen by Brahman as ideas in his bosom 
became actualised by his manifold and extraordinary 
power; his actions are the natural result of his self- 
luminous knowledge. ‘Handless, and yet holding fast 
the things; without feet, and yet moving swift; they 
call him the first and the great Purusa’ ( Sve. 3, 19, 6, 8). 
Similarly, what is meant by saying that the knowledge 
of the identity of the jiva and the Brahman is not to be 
attained by make-believe ( bhavana ), or superimposition 
(adhyasa ), or functional similarity of growth, is that it 
is impossible to conceive that the knowledge of Brahman 
is the necessary effect of human activity, just as the 
attainment of heavenly pleasures are conceived as the 
effects of sacrifices. The superemely conscious energy 
(caitanya) of the Brahman, on the other hand, can 
engage itself in the activity of producing the world out 
of its own bosom by entertaining notions or ideas 
(iksana =seeing ) about it in terms of names and forms, 
and sustaining them forever by entering (anupraveéa ) 
itself into them as their self. Brahman which is trans- 
cendent thus comes to be linked with its own activity 
of creation in accordance with its ‘sankalpa’, desire, 
thought, penance, ‘seeing’ or knowledge. It then 
becomes immanent as the antaryamin of the world which 
is nothing hut the materialization of its own ideas. It 
is not simply the abstract, theoretical and the logical 
ultimate ground of the universe, so that we may require 
further a more concrete being like Iévara, Hiranya- 
garbha, Maya, and so on, to create the universe. Ié is 
also the complete material explanation of them all. 
When a Sathkhya, for instance, puts forth the plea 
that Brahman may be a mere witness, and that the pra- 
dhana may possess in it the causal activity of ‘seeing’, 
just as a red-hot iron ball may be said to burn on account 
of is conjunction with fire, and that therefore, pradhana 
may be supposed to be the cause of the world, Sathkara 
immediately says (1,1,5) that it would be more 
reasonable to say that Brahman alone is the immediate 
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and the direct cause of the world rather than saying that 
pradhana, which is dependent on the Brahman is the 
cause. This shows the anxiety of Sarnkara to exclude all 
proximate entitles, including Igvara or Maya as keing 
the cause of the world, and so to state again and over 
again that the unqualified Brahman alone is the cause. 


One has merely to open the commentary of Sathkara 
on 1, 1, 5, and be convinced for himself, even if it be 
against great authorities, about two points, viz., that 
the cause of the world, as repeatedly told by Sarhkara is 
the nirupadhika Brahman alone and that the werd 
‘Tévara’’ has been put unambiguously as a substitute for 
Brahman. ‘Thinking that the Sarhkhya might mean by 
Brahman only Purusa in combination with whom Pradhana 
evolves, Sathkara appears to have deliberately used the 
word ‘mukhyarh’ (chief ) to qualify the word ‘Brahman’, 
so that there should be no possibility of assuming any 
Saguna aspect of Brahman as tke cause of the world. 
In the non-dual Brahman, says Samhkara, even if there is 
nothing to be thought about prior to creation, thought 
will never be foreign to the nature of Brahman, just as 
the light that shines will not be foreign to the Sun even 
if there be no objects to be illuminated. But when the 
world and its objects are to be created, much more 
then will there be the fruitfulness of the thoughts about 
creation in Brahman, to demonstrate which the Sruti- 
passages are not wanting. 


That nirguna Brahman is the cause is further proved 
in Sutras 1,1,6to11. The Chandogya passage (6, 2) 
which mentions the Sat as the only being before crea- 
tion, and as having produced the three divinities of fire, 
water, and earth after having ‘seen’ them first, mentions 
it further as the Divinity and the jivatman which 
thought of entering into the three divinities and produce 
the various objects of names and forms. How can such 
a Sat which exhibits the conscious energy be said to be 
the non-intelligent pradhana? It will be appropriate, 
says Samkara, to hold that the Sat means the Brahman 
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which is the chief seer, the conscious energy, and the 
Atman of all. This is further substantiated, when it is 
pointed out in the same adhyaya of the Upanisad (Cha. 
6, 8, '7) that the Sat or Brahman, on account of whose 
immanent presence in them, the fire, water and earth, 
too, in their turn, are said to be in a subsidiary manner 
the seers and producers of different objects, is really 
the essence of the human self. If Sat were to mean 
pradhana or any other proximate entity, it would have 
been absurd to tell Svetaketu who was hankering after 
Moksa that his self was nothing but the non-intelligent 
pradhana or the phenomenal entity. Nor can Sat be 
conceived by any stretch of imagination to be the same 
as I$vara, because beyond the Sat, there is no other 
being about which the Sruti speaks. 

The sixth adhyaya of the Chandogya provides 
one more important argument in favour of the ultimate 
Brahman as being the cause of the world. It begins 
with the question as to what it is which when 
known, everything else becomes known, and the reply 
given is that to know the clay is to know every 
thing made out of clay; for, the modifications of clay 
have an existence only in name; what is real is clay 
only. Now, if the word Sat were to denote pradhana 
as the cause, then there would have been no knowledge 
of the sentient individual souls. But if Sat means 
Brahman, then, Brahman being known, both the world . 
and the souls will be known. The knowledge of the 
effects is involved in the knowledge of the Cause. It is 
to impress this truth upon the mind that we are being 
told to the end of the sixth chapter of the Chandogya 
that ‘all this is verily the Brahman, just as truly as the 
vessels are of clay’. It is in this very strain that Sarhkara 
tells us in Siitra 2, 3, 6 that if akaéa be not the product 
of Brahman, it would be impossible to have the know- 
ledge of it even if the Brahman is known. And, further, 
in view of the Sruti statement that Brahman is one, 
without a second, Sarhkara also rejects the view that 
akaéa can be considered as uncaused, but as mixed with 
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Brahman; for, in that case, no one will have the know- 
ledge of either unmixed akaSa or unmixed Brahman. It 
wil] not be wide of the mark, therefore, to imagine that 
Samkara would have straightway rejected any of the 
post-Sarmkarite views according to which maya is either 
the main or the accessory cause of creation, or an eternal 
co-partner with Isvara. Sarnkara would have imme- 
diately pointed out that both the statements about Brah- 
man, viz., that it is one without a second, and that the 
knowledge of it means the knowledge of everything else, 
would be meaningless, if Maya or Isvara were to 
thought as the ultimate cause of the universe. Maya is 
only the power of Brahman, and is, therefore, as neces- 
sarily involved in the nature of Brahman, as the light is 
involved in fire. Maya is not a separate entity; other- 
wise it will introduce dualism in the system of Sainkara. 
It is an inseparable power or collection of powers 
of Brahman, and is useful to explain all the devotional 
and practical life of dualism and pluralism. Brahman 
does not require, says Sarmkara (2,1, 24), even the 
slightest help of extraneous something to transform itself 
into manifold effects. ‘Various and supreme are his 
powers ; knowledge and strength are natural with him” 
(Sve. 6,8). Soit is not always necessary that there 
should be several causes to produce an effect. The 
sprout may require several causes such as soil, water, 
seed, etc., but milk alone is sufficient to produce curd. 
Even so, Brahman alone is sufficient to produce the world. 
It does not lack productive capacity ; and so there is no 
need to postulate the existence of an omnipotent and 
omniscient Igvara over and above the Brahman to 
account for the creation of the world. Even supposing 
that the world is unreal, it is not necessary to suppose 
a comparatively unreal or the phenomenal Iévara as the 
cause of it. As we have already seen in chapter second, 
the unreal world can be explained, both for its being 
known and for its being created, by reference to the 
ultimate cause which is real, viz., the nirguna Brahman. 
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6. Nérguna compatible with Saguna. 


It may be contended that the qualities of omni- 
potence, omniscience, and omnipresence have got mean- 
ing only with reference to the plural aspect of the 
world. Naturally, it may be said that the qualities have 
a reference to the Saguna Brahman or Jévara who creates 
the world, and not to Brahman which is nirguna. Here 
exactly, we may say, is another pitfall in the interpreta- 
tion of Satnkara. Nirguna is wrongly considered as the 
opposite of saguna, just as the Infinite in western philo- 
sophy was wrongly considered as the opposite of the 
‘finite’. It was given to Bradley to point out that the 
Infinite, instead of being alien to the finite, includes it, 
and yet goes beyond it. Even so, it was given to 
Sathkara to point out that the nirguna, instead of can- 
celling the saguna, includes it and yet goes beyond it, 
and is continuous with it. The entire universe or the 
Karyabrahma indicates only one digit or one foot 
of that transcendental, nirguna Brahman, which may 
be said to constitute its remaining fifteen digits, or its 
three feet. 


In « recapitulatory statement of the commentary on 
2, 1, 1 Samkatra clearly uses the words ‘Pararh Brahma’ 
and ‘ Nirgune puruse’ and tells us that the avyakta and 
the three gunas merge in it ; and immediately afterwards 
he uses the words ‘Narayana’, ‘Aharh’ (meaning ‘Krsna’), 
‘Ivara’, ‘Paramatman’ as substitutes for Brahman; and 
then, quoting from Santiparva, he says that the same 
Purusa, who is the only one Saksin and the internal self 
of all, is at the same time full of gunas and is endowed 
with infinite heads, infinite hands, infinite eyes, and 
so on.. It is this Infinite, internal self of all which, when 
seen, is further told as putting an end to infatuation 
and sorrow (184. '7). Similarly, in Si. 2, 4, 1-13, and 20, 
all the pranas including the chief prana, are said to be 
the products of Brahman. Sarhkara is careful to point 
out that though it may be supposed that Hiranyagarbha 
is the Creator, the pranas have existence even before 
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him and his creation, inasmuch as the Hiranyagarbha 
himself has got the pranas. This is indeed a clever 
suggestion. It simply means that not only the five maha- 
bhutas, but all things including Hiranyagarbha and the 
pranas also, are the vikaras of this Mila-prakrti or the 
para-Brahman. And continuing this very topic upto 
Sutra 20, Sarhkara uses the word ‘ Paramegvarasya” first, 
but immediately after two lines paraphrases it by 
*Parasya Brahmanah’, Or, as he puts it differently in 
3,1,1, everything except the jiva is born out of Brah- 
man; -the obvious reason being that the jiva is identical 
with Brahman and therefore unborn. That the word 
‘Iévara’ stands for para-Brahman is unambiguously 
proved further in 3, 2, 5-6, when it is told with refe- 
rence to the instruction of ‘ Tat tvam asi’ to Svetaketu 
that moksa is the knowledge of the nature of Iévara. 
And reciprocally, as if, he tells us in 3,2, 38, that the 
same Brahman is popularly known as Iévara when he 
assumes the role of the giver of fruits. 

Similarly, in his commentary on the Anandamaya- 
dhikarana (1, 1, 12-19), Sathkara repeats that the all- 
knowing and the all-powerful God is the cause of the 
origin etc. of the world, but immediately goes on to say 
that Brahman assumes two forms,—one as the object of 
knowledge and the other as the object of devotion. And 
among various passages which he quotes to explain the 
nature of Brahman as the object of knowledge, he 
quotes a passage from Tai. Ar. (3,12,'77) which is: 
“‘ Having created all, the wise Being names them and 
calls them by their names”. This shows that the word 
God (Iévara) is used for Brahman as the object of 
knowledge, i. e., nirguna Brahman, which, he says, is the 
tail and support of the anandamaya. ‘The passage, 
‘Let mz be many, let me create’ (Tai. 2, 6)”, says he, in 
i, 1, 19, “‘is nearer the sentence which refers to Brahman 
as the tail and the support (Tai. 2,5) than to the 
sentence which refers to anandamaya”. What Samkara 
means is that the creation is due to the nirguna Brah- 
man only. 
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Again, in 2, 1, 25, Sarhkara points out that Brahman, 
though intelligent like a potter, is not dependent on 
any extraneous means for the act of creation. It is un- 
conditicnally free to create, just as the spider creates a 
web out of the threads which he emits out of his body. 


7. Different meanings of Saguna. 

After having described at length how creation is 
a fact and how the nirguna Brahman alone is the cause 
of the creation of the world, let us briefly ascertain 
the various meanings which Sarhkara attaches to the 
word ‘saguna’ and the significance of the relation bet- 
ween the saguna and the nirguna Brahman. _1n the first 
place, Sarhkara means by saguna Brahman the entire 
world of effects (Karya Brahman ) which includes the 
whole of the practical life and the Vedic lore. Secondly, 
he means thereby the Vibhitis, the Avataras, the office- 
bearers of the universe, such as Ivara, Hiranyagarbha and 
others. Thirdly, he means thereby these same deities 
as objects of worship. Fourthly, he brings under saguna 
all the attributes of Brahman such as omniscience, omni- 
potence, lordship, as also those of being sarvarasa, sarva- 
gandh, etc. Fifthly, he means the sages and the historical 
persons like Vamadeva and Manu who had realized the 
Brahman, or persons who would realize it. And, finally, 
he appears to have meant thereby the various forms 
which the mystical vision might assume. The Purusa seen 
in the eye, the Purusa seen on the disc of the Sun, the 
form of the Vaigvanara, and that of the Brahman on the 
couch (paryanka) are, all of them, the forms of Saguna 
Brahman. Even the highest kind of mystical experience, 
viz., the vision of one’s own resplendent imma- 
culate form is, ina way Saguna. We have, therefore, 
carefully to note that whereas there is no ambiguity 
with reference to the meaning of the word nirguna, the 
word saguna is spacious enough to allow six different 
meanings in Sankara. To use anyone of these meanings 
anywhere will lead to confusion of thought. For 
instance, when the relation of cause and effect is 
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concerned, it would be proper to speak of saguna Brah- 
man with reference to the first meaning of it. When the 
question of the governance of the world is concerned, 
it will be proper to speak of it as ISvara or Hiranya- 
garbha; when we are concerned with upasanas, we 
ought to speak of it as an object of devotion ; and finally, 
when we are concerned with Atmavidya, we may speak 
of it in the sense of the spiritual Guru, or the glorious 
attributes of God, or again, the visions which the 
mystics get by the grace of God. In all these different 
spheres, the sagunatva represents a different degree of 
reality,—not metaphysically but epistemologically, as 
seen in chapter second, Even as mere sensible objects 
of the world, the saguna aspect of Brahman has a reality 
of its own in different degrees. Hiranyagarbha and other 
deities are comparatively more real in point of jfiana, 
sinlessness, etc., and more still are the realized souls. 
Thus, as said above, like the Bradleyian integration 
of the finite and the infinite, there is the integration of 
the various aspects of saguna with the nirguna. They all 
lead unto and culminate into nirguna, just as the steps 
of a stair lead, unto and end into a big hall. And if any 
being on this spiritual ladder can be said to be the 
author, the doer, the source, or the cause, then Brahman 
as nirguna can certainly be said to be the ultimate 
author, the doer, the source, and the cause of all. If 
Ivara and maya who are dependent for their very being 
on Brahman can be called as authors and doers, then, 
unless there is an unbridgeable gulf between them and 
Nirguna Brahman, it passes our understanding how on 
Sathkara’s premises, Brahman itself cannot be called as 
the author. Of course our human words suggest duality, 
but there is no other way to describe the Brahman 
except by these faulty means. The word ‘cause’ has no 
meaning unless there is its correlative, viz., the ‘effect’; 
and.so we may put Brahman beyond the causal chain. 
But do we thereby intend to make a chasm between the 
phenomenal causal chain and the transcendental Brah- 
man? Can we not still describe it—if we have to 
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philosophize at alli—as the uncaused cause of all? If 
nirguna Brahman cannot be said to be the source of quali- 
ties like sarvajnatva, sarva-Saktimatva, sarvagandhatva 
etc., shall we be logically satisfied by attributing them 
to a lower and phenomenal entity like Ivara or Hiranya- 
garbha? How can the ‘tail of anandamaya’* be with- 
out dnanda? asks Samkara. And it is out of Ananda 
and not anandamaya that the world has sprung. One 
may contend that Brahman may be wrongly conceived 
as endowed with qualities and powers, because it is 
wrongly believed as connected with the various names 
and forms of avidya. But the argument is fallacious and 
inadequate. Is not the shining of the sun real with or 
without the objects on which it shines? The seer of 
the sight is imperishable, says Sarhkara, even if the sight 
and the objects of sight are destroyed. The eye-less 
Vision which gives the eye its power to see is eternal. 
The various names and forms of this world may provide 
occasions to know the qualities and powers of Brahman’; 
but the powers and qualities do not disappear even 
though the names and forms disappear. Similarly, the 
facts of concrete spiritual experience, such as visions and 
sounds which make us aware of sat, chit, and ananda, as 
also of other attributes to a certain extent, are an 
evidence of these being directly located in Brahman, 
which is not simply an object of devotion, but of know- 
ledge also. 


1. In short, it should be clear now that the source of the 
world as mentioned in Sitra 1,1, 2, cannot be anything other 
than the Nirguna Brahman, inquiry about which starts in 1, 1, 1. 


V 
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7. Opposition between Karma and Fiidna. 


It is almost a universal belief that the advaita jfiana 
of Brahman as advocated by Sashkara is not only dia- 
metrically opposed to karma, as light is opposed to 
darkness, but that it also goes beyond upasana, inasmuch 
as the latter has its reference to some form of saguna 
Brahman only. It is easy to point out that Sarhkara 
also lends support to this view in several places in his 
writings, and that he appears to be a foe, as strong as 
Buddha, not only of the Mimarhsakas who stood for the 
sacrificial cult and the heavenly fruit attached to it, but 
also of those who, like the Vrttikdra, Bauddhayana, 
were within the camp of the Vedantins, but who tried 
to have a compromise between jhana and karma by say- 
ing that both are necessary for the aspirant as well as 
the enlightened. We know that Sarhkara, is emphatic 
on the point that the Atman or Brahman is the only 
self-accomplished fact, that it is not produced like a jar, 
or reached like a place, or modified like an ornament, or 
purified like gold. Similarly, a person who has realized 
the Brahman stands nothing to gain or lose by the doing 
of actions or by not doing them. Much less can such 
a person be compelled to act. Actions are like boats 
which may be useful for those who do not know swimm- 
ing, but are useless for those who have reached the 
other bank of the river of ‘sathsara. They originate in 
avidya, have a necessary reference to the desires, efforts 
and egoism of men, and have their end in appropriate 
fruits at some place like heaven, and at some future time. 
One may refer to Sutra 1, 1, 4, to find out how Sankara 
clearly brings out the difference between Brahma-jfiana 
and Dharma-jnana. It is as follows. 

Brahman being unique, the desire for Brahma-jfiana 
can be entertained even before the study of dharma- 
jhana is begun. One may study the Vedanta literature 
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directly even before he comes to know what constitutes 
religious duty, or knows how to perform a sacrifice. 
For the two differ entirely in subject-matter and results. 
While dharma-jfiana has transitory prosperity as its end, 
Brahma-jfiana ends in liberation and bliss. Dharma-jnana 
enjoins on us the performance of some religious acts, 
and prevents us from doing certain other acts. There is 
no room for injunctions in Brahma-jfiana. Even such a 
sentence as, ‘The Atman must be seen, heard, and 
thought about’, is not an injunction; it is only a state- 
ment of a fact of actual experience. It has the function 
of directing the attention to Atman. The fruits of one, 
such as the heaven and cthers, are dependent on human 
activity, and are to be harvested at some future time ; 
while the fruits of the other, namely, the moksa and the 
bliss of it, are instantaneous with the realization of 
Brahman. The knowledge of Brahman is as immediate, 
direct, and necessary as the perceptual knowledge which 
arises as soon as there is the contact of the sense with 
its object; it is not mediate or optional. Nay, the 
knowledge of Brahman, .unlike that of religious duty, 
enables one to live the life of Brahman itself. And 
further, whereas in the case of dharma-jfiana, Sruti- 
passages alone are capable of giving us knowledge, in 
the case of Brahma-jiiana, the fact of having realized it, 
whether by others or by oneself, is also available as an 
equally authoritative source of knowledge. 


2. Karma useful for emergence of jnana. 


And yet we think that it would be a hasty genera- 
lization to say that jfiana to Sathkara is all in all, and 
that karma and upasana are nothing. In spite of the 
opposition between them, it will be worth while to see 
the nature of the relation between karma and jnana, 
and to find out that the function of the upasana consists 
in bridging the gulf between the two, so far as the 
aspirant strives to realize the Brahma-jfiana. Now, 
jana as an accomplished fact is certainly independent 
of karma or upasana; nay it is itself the support of all 
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things including them; but the emergence of jiidna in a 
particular man, though not impossible for the grace of 
God, appears even from the view-point of Sarmkara to 
depend both on karma and upasana. Metaphysically, 
the jiva is Brahman no doubt; and so, the essential 
nature of jiva is not in any way affected by karma or 
upasana. Nor may the person who has realized the 
Brahman get himself interested in the doing of actions. 
But, so long as this unitive experience does not arise; 
so long as the whole ethico-religious process-of discipline 
is continually put into service for transforming the 
aspirant from the bad to the good, and from the good 
to the supra-good; so long, in other words, as the 
process of becoming the Brahman lasts,—and we think 
it lasts till the end of life—there should be no hesitation 
to say that Samkara believes in the efficacy of karma 
and upasana. The Brahma-jfiana is to be achieved in 
this life; the Atman is to be veen, heard, and contem- 
plated upon; the becoming is to be identified with the 
being; the avidya is to be rooted out by vidya; the 
grace of the Guru is to be won; the teaching ‘ That 
thou art * is to be grasped, retained, and assimilated; in 
short, everything must be done incessantly and diligently 
in order that the Supreme knowledge should shine itself 
in the aspirant and remain constantly shining till death. 
Sathkara admits this all. To him actions appear to be 
useful for the emergence of knowledge in man; because 
they leave lasting impressions on the mind, And there- 
fore, it will be a travesty of facts to say that because 
the Brahman itself is the support of karma and upasana, 
and is independent of them, the emergence of the know- 
ledge of it in a sadhaka is also independent of them. 
Samkara grants the first proposition, but not the other. 
In view of this, it will be improper to say that the 
opposition between karma and jana, which to Sathkara, 
is as unshakeable as a mountain, in the context of the 
nature of Brahman, applies also in the context of the 
process of the realization of Brahman. Even before this 
realization of Brahman takes place as a particular event 
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in a particular sadhaka, the Brahman was there as an 
eternal, uncaused, accomplished, metaphysical fact, which 
is independent of all things in the world including 
karma and upasana. But this does not mean that the 
realization of it as a process, or the gradual apprehen- 
sion of the Real to a greater and greater degree, does 
not consist of or is independent of activity or upasana 
of some sort. To interpret like this is to assume too 
much, and to misinterpret Samnkara. The nivrtti-marga 
or the jnanamarga of Garkara is said to be opposed to 
pravrtti-marga or Karma-marga, because the latter which 
springs forth from ignorance, and from attachment to 
desires, fruits, and egoism, will never put an end to the 
miserizs of life, however, glorified it may be by the 
attainment of rewards in heaven. It is, however com- 
patible with such activity as is necessary to acquire the 
following things, viz., the control of the» senses and 
mind, non-attachment to the worldly and the heavenly 
pleasures, devotional meditations, disinterested service 
to mankind, and above all the uninterrupted, constant, 
mental activity of entertaining the self-same idea or con- 
sciousness of Brahman, embodied in the proposition 
‘I am the Brahman’. 


3. No opposition in the process of realszation. 

The opposition between karma and jiana will cease 
to be a stumbling block in the philosophy of Sathkara, if 
the seemingly contradictory ideas regarding the nature 
of jiva are reconciled. On the one hand, the jiva is said 
to be non-different from Brahman; on the other, the 
jiva is said to become the Brahman. The one is a static, 
and the other, a dynamic conception; the one suggests 
an accomplished fact; the other, a progressive realiza- 
tion. As a matter of fact, there is left no choice for us. 
For, ‘ the jiva is non-different from Brahman * is as much 
true as ‘ The jiva becomes the Brahman’. The contra- 
diction is merely apparent and not real. The jiva, in 
becoming the Brahman, merely recognizes its own real 
nature ; but in doing so, it eliminates something which 
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it is not, something which it had wrongiy conceived 
itself to be. The metaphysical truth, viz., the jiva is 
non-different from Brahman is being gradually realized 
in the epistemological process by casting off, one after 
another, the superimpositions of body, mind, intellect, 
and ahatkara on the Atman. But this epistemological 
process itself which appears to bz mainly negative in 
character is not possible without the positive search 
which is psychological in character, and which consists 
of the three-fold discipline, viz., the inteilectual, the 
moral, and the spiritual. To accept this is to accept the 
proper place of karma and upasana in the philosophy of 
Sathkara. It is true that no amount of karma and upasana 
will ever alter the character of the Atman or Brahman. 
It will eternally be the same. Metaphysically, the 
Brahman remains unmoved and unchanged in its own 
glory with or without the karma or upasana. Apart 
from Brahman, thé karma is as good as naught; it may 
be said to be of the nature of matter and darkness. But, 
none will ever be able to take a jump from the region of 
darkness and duality into the region of the self-effulgent 
transcendent Brahman, and be one with the pure Consci- 
ousness, unless there is something in man by means of 
which he will be led gradually and without any break 
‘towards the destination. The spark of Caitanya in man 
cannot be kindled into the flame of spiritual life, and felt 
to be continuous with Brahmanic life, unless sincere 
moral efforts and devotional meditations are resorted to. 
That is why karma along with saguna upasanas, which 
are also a kind of karma, is highly useful in the psycho- 
logical search and the epistemological apprehension of 
the real. The opposition between jana and karma refers 
to the transcendent Brahman alone; their compatibility 
refers to the apprehension of it by man. The Atman 
as an accomplished fact transcends karma and upasana; 
the Atman as a realizable fact of human experience 
is impossible to be achieved without them. Nay, even 
* when a person is Jodged in Brahman, some kind of karma, 
e. g., disinterested, altruistic one, may continue without 
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binding the person to its fruits. Especially, the upasana 
must continue to the end of life (4, 1,12). Otherwise 
there is the constant danger of his being led away by 
the considerations of body and other upadhis. The 
karma and the upasanas are the means of not only 
leading us from darkness, death, and ignorance, to light, 
life, and knowledge, but are also the means of sustain- 
ing us on the path of the Spirit. 


4. The asparsa-yoga of the jnanin. 

What then is meant by saying that the fire of know- 
ledge burns all the kinds of karma whatsoever, and that 
there remains no scope for actions in the case of a man 
who has realized the Atman? The reply is that this 
only tells us about the transcendental nature of the 
Atman, or of the person who has realized the Atman. 
When the epistemological process ends in the meta- 
physical Being of the Atmanic life, there does come anend 
to all karma and almost to all the upasanas, except, to put 
in Prof. Ranade’s happy phrase, the upasana of remain- 
ing in the ‘Self-spectacular state’ of the Atman. When 
all this becomes one Atman only, who should see whom ? 
Who should desire what ? What is there which remains 
to be achieved by karma and upasana? One who attains 
to sarvatmabhava cannot entertain any other desire 
except the continuation of the Atmanic life. Because 
he is Atma kama, he is, at the same time, apta-kama, and, 
therefore, a-kama. He goes beyond grief, fear, and sin, 
and is not attached to anything. As the result of Atma- 
jana, the Brahmins became free from the desires for 
sons, wealth, and honour, and so wandered as mendicants 
(Br. 3, 5); the descendents of Kavasa felt no need for 
studying the Vedas, and for performing agnihotra and 
other sacrifices (Kau. 2, 5); and that Yajfavalkya could 
renounce everything. Just as the serpent is unmindful 
of what happens to the slough which it has cast away, 
even so the person who has realized the Brahman is 
unmindful of his several upadhis, Even while he is 
living, his body and his prarabdha-karma are as good as 
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naught to him, just as the skin which is dropped off 
from the body is to the serpent. But this is an ideal to 
be realized gradually and by approximation only. The 
greater the degree of the apprehension of the Real, the 
greater is the freedom from action and bondage; the 
greater the absorption in the life of the Atman, the 
greater is the automatic detachment from the upadhis. 
The lotus may remain inside the water and yet it is as 
untouched by water ( AsparSa-yoga of Gaudapada ) as it 
is when it is not in water. The condition of a person 
lodged in Brahman ( Brahmasamhstha ) is exactly like this. 
He does not gain anything by being amidst the upadhis 
and by the doing of actions; nor does he lose anything 
by being away from them. In the first place, the mind 
and intellect being absorbed in the meditation of the 
Atman, the senses and the organs of actions will not 
have the necessary incentive to perceive the objects, and 
to do any kind of actions. And, secondly, even if the 
marginal attention is given to the upadhis and the 
actions, they do not touch him (asparga) though he 
may appear to be engrossed in them (yoga). But so 
long as this condition is not reached all moral activity 
has its utility, howsoever, indirectly (parathparyena) it 
may be, for the emergence of jiana in man. Much more 
useful is the upasana in bringing out this result. 


5.- The Atma-kama alone is a-kama. 

It is with reference to such a realized soul only that 
we can understand what is meant by a Niskama karma- 
yogin. As Krsna illustrates it by his own example in 
the Bhagawadgita, such a man engages himself in self-less 
activity for the good of others only. Being extraordi- 
narily compassionate, as Sathkara says, he saves the 
erring humanity by pointing out the way towards the 
realization of the Atman. And so far as he himself is 
concerned he may either appear as doing nothing, or 
doing everything like an ordinary man; but his heart 
is always on the contemplation of the vision of the 
Atman. Negatively, we may say that none who has 
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not realized the Atman can, in the true sense of the 
word, be a Niskima karma-yogin. For real desireless- 
ness will spring forth when there remains the only desire 
of sporting and loving the Atman. As Yajnavalkya 
says, all this becomes dear on account of the Atman. 
The Atman ought to be the common bond on account 
of which the wife, the husband, the son, the cattle, etc., 
should be loved, and possessed. Yajhyavalkya proves 
this by his own example. The cows he asked his disciple 
to take away; the possessions he renounced; the spiritual 
instruction he gave his wife, Maitreyi; the curse he 
uttered against Sakalya who was prattling without 
realizing the nature of the Deity; all these diverse 
actions were possible for the equanimous soul, because 
the central object of value and love in his life was the 
Atman and nothing but Atman. So was Janaka; and 
so will-be any other realized soul. 


6. Wrong views regarding niskama karma. 


This will put a stop, we hope, to the attempt of 
making topsyturvy the idea of Niskama-karma, which 
sometimes becomes current in the spiritual decadence 
of a nation. All sorts of people are said to be niskama- 
karma-yogins, without the least care being taken to 
determine whether their life was morally pure and spiri- 
tually illuminating, simply because they are physically 
able to put in life-long efforts for a particular cause. 
We wonder if there can be genuine non-attachment to 
the fruits of actions, if the desires for them are not rooted 
out first, as the result of being fixed in the Brahmanic 
life. The niskima karma is the natural accompaniment 
or result of a spiritually illumined life; it simply cannot 
exist, if egoism is not completely annihilated. Work 
binds a man even if it is done as an aSramite daily routine 
(nitya karma ); again, and over again, it will turn out 
the same fruit in greater and greater quantity, just as 
work done in the fields will be the cause of better and 
better harvest (Br. 4, 5, 15). This will continue till the 
body is turned into ashes. It will not, however, bind 
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him if he has realized the Atman, as the [savasyopanisad 
tells us. 

In the Chandogyopanisad also, Sarhkara points out 
that Niskamatva is not the same as the non-doing of 
actions, and cannot be attained by a Samkhya, notwith- 
standing his discrimination that the Purusa is different 
from Prakrti, inasmuch as he assumes the reality of the 
ditterence between actions, fruits and their instruments. 
It cannot be attained by a Bauddha who may say 
that the doing of actions is as good as the non-doing of 
them, on account of their being included in the general 
void; for, in spite of himself, he has to assume the 
existence of some one at least, who accepts the doctrine 
of the general void, as falling outside the general void. 
It cannot be attained by an ignorant person who may 
not be moved to do actions on account of idleness; for 
the feeling in him that he is the doer of actions has not 
been overcome in the least. It is only in the case of 
the Brahmasarhstha that the real kind of niskamatva will 
arise; for the ‘ fire’ of ‘one who keeps the fire’ leaves 
the person of its own accord the moment the person 
has the vision of oneness in all. What this means is, 
the ahamkara that ‘I am the doer’ drops down altogether 
as soon as the realization of ‘Iam the Brahman’ takes 
place. Besides, what is known as ‘rising above the 
desires’ (esanavyutthana) is possible, says Sarhkara, 
(Br. 3, 5,1) only as the result of Atmajfidna. The 
Brahmanas alone are capable of having this perfected 
desirelessness, or the niskamatva. And Sarhkara defines 
a Brahmana as one who can say about himself, ‘ Here 
am I, self-satisfied Para-Brahman’. We have to note 
here, that when Sathkara says that Vairagya is one of 
the four qualificaticns required for the beginning of the 
study of Brahma-jiana and recommends us to accept 
sannyasa direct from any asrama, the moment the 
vairagya arises, he only means that it is initial and tenta- 
tive, and not final and fixed. The disgust for the world 
may be temporarily felt on certain occasions, e. g., when 
we attend a funeral; but the real disgust, disregard, 
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desirelessness, and non-attachment to actions or fruits 
thereof will be fixed in us as permanent characteristics, 
only when they are the results of Atma-jiiana. Just as 
it is the light that removes the darkness, the rope that 
removes the snake on it, similarly, it is the Brahma- 
vidya that will root out the desires, and along with 
them root out the attachment to actions and fruits. To 
reverse the process and say that niskamatva will be a 
way or means of bringing in Atma-jfiana, except as a 
make-believe, is to hope to do the impossible. It is like 
expecting the coming in of the light after the removal 
of darkness. 


7. Karma as an offering to God. 

Of:course, as Sathkara recommends us, the first lesson 
in Niskima-karma-yoga is to make an offering to God 
of our actions and fruits thereof. This minimizes the 
importance of the ego, no doubt. But the real niskamatva 
will arise only when one knows the nature of God, and 
the nature of one’s own self as non-different from God. 
Otherwise, as Yajiiavalkya had demonstrated it in the 
court of Janaka, the ignorance of the fiature of the 
deity may cost one his very life. What this means is 
that we shall have to be born again and again for want 
of the knowledge of the Atman. As pointed out in 
Adhyaya III, Pada I, those who do merely works includ- 
ing sacrifices go .to the moon and other regions as 
enjoyers and as subservient to gods, but return to 
sathsara after the merit is exhausted. 


8. Updsanda lifts a man from karma to jana. 

Let us now turn our attention to the consideration 
of upasana which,*in our opinion, is.the link between 
the sattvika type of karma, such as the offering of it and 
its fruit to the Lord, and the realization of the Atman 
into which the upasana itself culminates. Sathkara 
defines upasana as the prolonged, continuous, stream of 
consciousness of the self-same object of meditation, 
without being disturbed by any other object (Bra. Su. 
4,1, 7; Tai. 1, 3, 4; B. G. 12,3; 13, 24). It is like the 


V. E. 34 


530 VEDANTA EXPLAINED 


even and continuous falling down of oil in a straight 
line. It has also the aspect of karma in it. For, it has 
to be undertaken by some one with reference to some- 
thing as an * Alathbana’, or ‘Pratika’, i. e., support or 
symbol, and is being accompanied or followed by sarh- 
skaras on the mind of the upasaka. 

Let it not be forgotten at this stage what we have 
repeatedly said in the earlier chapters, that nothing 
which we may say with reference to the epistemological 
process of the apprehension of the Real on the part of 
@ man, can make any change in the nature of what is 
metaphysically an accomplished fact already, viz., the 
Brahman. We have overcome the opposition between 
karma and jfiana while discussing the two contradictory 
assertions that are made about the jiva, viz., that ‘it is 
Brahman’, and that ‘it becomes the Brahman’. So while 
discussing the nature of upasana, we have necessarily 
before us the problem of the ‘becoming’ of man into 
Brahman. Upasana, therefore, must be linked with such 
karma the doing of which will gradually change the man, 
ethically and spiritually. We find this to be possible 
because many vidyas are mentioned as members of sacri- 
ficial acts. A point to be noted in this connection is 
that these vidyas not only enhance the value of the 
fruits of the sacrifices in which they are mentioned, but 
that they have also their own independent fruits. 
Naturally, a sacrifice in which meditation on the udgitha 
is mentioned is more valuable than one in which it is 
not so mentioned. The udgitha will be more valuable, 
because Aditya and others are superimposed upon it ; 
and these, again, will be more valuable because ulti- 
mately the Brahman is superimposed upon them. 

Sacrifices then, are valuable not only because some 
fruits like prosperity, power, or progeny are attached 
to them, but also because they may incidentally produce 
in some of us love for the vidyas which are mentioned 
in them. Usasti Cakrayana’s warning to the Prastota, 
the Udgata, and the Pratiharta that their heads would 
fall to the ground if they did their duties without 
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knowing the deities (Cha. 1, 10, 9-i1), shows the nece- 
ssity of rising above the mechanicai rituals of a sacrifice 
and of turning our attention to the knowledge of the 
deities themselves. No doubt, in the beginning, such 
knowledge will be put to use for getting the fruits 
of sacrifices easily and in plenty, but in course of time 
attention will be directed to the upasanas themszlves as 
freed from the sacrificial setting in which they occur. 
An instance of this Samkara provides usin the very 
beginning of the Brhadaranyakopanisad. The perfor- 
mance of a$vamedha is not possible for all; but who- 
ever, will have the correct knowledge of the sacrifice 
will also be said to have the same fruit. Similarly, in 
Brahma-Sitras, 3, 3, 49-50, Sarnkara says that by point- 
ing out that the mental fires built by thought and the 
actual fires built by bricks and several other actions are 
equally powerful, Sruti expresses thereby its regard for 
vidya and its disregard for works. Who indeed will 
put in the great toil of building the actual fire when 
the mental fire is equally useful ? 

9. Types of Upasanas. 

So, once we come to the level of upasanas, after 
disentangling them from the sacrificial acts, we have to 
make the distinction between saguna upasanas and the 
nirguna upasana. The Saguna again will be of two 
types; Pratikopasana and Ahamgrahopasana. In the 
first, the pratika or the symbol is different from both 
the meditator and the Brahman. It cannot, therefore, 
be meditated upon as ‘I am the symbol’, though it can 
be meditated upon as Brahman sup2rimposed on it. In 
the second, a reciprocal relation is possible between the 
deity (or Brahman ) and the soul, viz., ‘I am thou” and 
“Thou art I’, The superimposition of Visnu on Sali- 
grama is an example of the first kind of upasana; the 
Paryanka-vidya where the upasaka says to the deity, 
‘Iam thou’, is an example of the second. We are to 
rise from the first to the second; and then to rise again 
from the saguna upasana to the nirguna one. But there 
being no water-tight demarcation between the saguna 
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and the nirguna, it is just possible that we may have 
an upasana where we get the characteristics of both. 
Om, e.g., is a symbol of both saguna and nirguna 
Brahman. It is not however on a par with Saligrama, 
an inanimate object; it is a verbal symbol, of the nature 
of an idea or thought, which can bind together the 
meditator and the meditated in one act of reciprocal love. 
‘Om is the name of the highest Atman’ says Sathkara, 
and so serves the purpose of being the nearest approach 
to him. He is pleased when he is called by this name, 
and worshipped through this symbol’ ( Cha. 1, 1, 1). 

Now, whither shall we be led by this meditation 
on Om? To the abode of the highest saguna Brahman, 
the Brahmaloka, or to the condition of nirguna Brahman? 
Supposing we are led to the abode of Hiranyagarbha, 
the best among the saguna Brahmans, shall we, as fol- 
lowers of Sarhkara be satisfied with it? This will grant 
us the ‘salokata’ and the ‘samipata’ kinds of mukti, but 
not the ‘svaripata’® and the ‘sayujyata’ kinds of it. 
The soul may Jive in the region of the Prajapati and live 
near him, but will be different from him. And, he has 
to wait till Prajapati himself would become mukta. So, 
liberation will be gradual (Kramamukti) and not 
instantaneous (Sadyomukti). But Sarhkara’s monism will 
not countenance this. He will not be content with 
anything less than sayujyamukti, and that too within the 
life-time of aman. He insists that the liberation must 
be instantaneous with the knowledge, i.e., the realization 
or anubhava of the identity of the jiva and the Brahman. 
It is not to be accepted on trust or on credit, but achiev- 
ed asa prize incash. Of course, the krama-mukti also 
is possible, on his view, in this very life; but then it 
will mean the different degrees of the apprehension of 
the Real. What is specially important for us to note is 
the significance he attaches to the Svartpamukti; for it 
is this which will enable one to get oneself absorbed in 
Brahman, and enable him to make others so absorbed. 
As for the consideration of the royal road which makes 
“his possible, we proceed to the next chapter. 
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VI 
FROM THEISM TO MYSTICISM 


7. Knowledge, devotion, and grace necessary for realszation. 


The surest way to mysticism lies through theism. 
One need not side-pass theism in order to become a 
mystic. Theism culminates in mysticism. For what else 
is mysticism except being so absorbed in the silent medita- 
tion of God that the feeling of dualism vanishes, and 
there emerges the undifferentiated experience of unitive 
life? Mysticism does not connote the denial of devo- 
tion, but the fulfilment of it. The streams of devotion 
find their ultimate rest in the ocean of the Absolute 
which, therefore, is not an object of knowledge only 
but of devotion also. Devotion to God, on the other 
hand, need not suggest that it lacks the elements of 
knowledge and insight or anubhava in it. As the soul 
approaches the destination and comes increasingly under 
the influence of the Absolute or Pure Consciousness, 
devotion loses much of its youthful noise of emotions and 
feelings and assumes the silence of contemplation. If 
one must exclude superstition and blind credulity, and 
must grow increasingly stronger in faith and vision, 
then his devotional attitude to God must also be both 
rational and intuitive. Knowledge without devotion, if 
-not a doubtful hazard, will be intellectual, or specula- 
tive only; it is not realization. Devotion without 
anubhava will be blind. This too is no realization. 
The vision of God, or the intuitive knowledge can be 
had by yogins says Sathkara, during meditation, and so 
devotion by itself without meditation and the vision of 
God is not enough, though it is highly useful. Mere 
intellectual knowledge may lead to arrogance and pride, 
and mere devotion to narrow-mindedness and fanati- 
cism. Both are necessary to cut down the defects of each 
other and win the grace of God. And, then alone, there 
will be genuine faith and genuine anubhava which may be 
said to be the twin characteristics of any living religion. 
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It is at this stage that there would be no chasm between 
theism and mysticism; and, therefore, one need not be 
either a theist or a mystic. Both are the stages, one 
earlier, and the other later, of one and the same process 
which is at once devotional and experiential. Theism 
passes into mysticism ; upasana ends in jfiana. And yet 
theism has its unabated, integral place in mysticism. 
The mystic continues to be a theist; the Advaitin con- 
tinues to be a bhakta. As Samkara says, ‘Notwithstand- 
ing the removal of difference between thee and me, as 
between the sea and the wave, I belong to thee, Oh 
Lord, though you may not be said to belong to me; for 
surely the wave belongs to the sea, even though the sea 
may not belong to the wave’. 


2. Theism, in Samkara, has a novel feature. 

Theism, as ordinarily understood, supplies the soil 
and the atmosphere to the devout soul; Sathkara’s theism 
supplies also the seed which grows into mysticism. 
Sathkara knows that even the idol-worship is not with-. 
out its value. WVisnu is superimposed on the Saligrama, 
and the worship of the latter may fulfil our desires to a 
certain extent. Much less will he be averse to the 
worship of the images of the Vibhutis and the Avataras 
of God. His attack against the Bhagavata or the 
Paficaratra and the Pagupata schools is not against the 
devotional approach to God, as he himself says that the 
unceasing, one-pointed devotion has been ordained by 
Srutis and Smrtis ( Bra. Si. 2, 2, 42); but his attack is 
against certain philosophical misconceptions which are 
involved in their views such as, the origination of the 
individual soul (Sankarsana) from the highest Atman 
( Vasudeva ); the avataras as different and non-different ; 
and God as finite, imperfect, and indifferent. Instead of 
believing in a limited number of avataras, he says that 
the whole world frem Brahmadeva down to a blade ‘of 

is the manifestation of God or Brahman. Apart 
ieeered from this metaphysical statement of his pan- 
theistic view, as also apart from the traditional form of 
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theism according to which God comes on earth in some 
visible, personal form to protect:the good and destroy the 
evil, there is a type of theism which is peculiar in the 
advaita system of Samkara. It supplies us with a belief 
in the saving power of a living, human being who has 
himself realized the Brahman, and whe, therefore, can 
be called a concrete, personified, saguna incarnation or 
Avatara of Brahman. This will no doubt include all 
the historical persons who must have had realized the 
Brahman or the Real in some way or other. The 
saving power of such historical persons is truly believed 
to have been continually experienced by the devout even 
to the prescnt day; and the belief is assiduously preserved 
and carried forward by individuals and institutions. 
Notwithstanding, however, the theoretical equality 
of the living with the dead mystics in respect of their 
saving power, Samkara appears to have given his pre- 
ference to the former and not to the latter. For when 
a thing is in front of a man and yet remains unknown 
to him, the best way for another person who knows 
that thing would be to point it out to him. This would 
naturally be done far more convincingly by a living saint 
than by the invisible power of a dead saint. Suppose 
some one makes a feverish search for an ornament which 
he wears, but considers it to be lost; or some one, 
wishing to know whether all the ten persons including 
himself had crossed the river safely or not, finds on count- 
ing that one is missing. The best way to correct such a 
person would be to point out to him that the ornament 

as been worn by him round his neck, or that the miss- 
ing person is himself whom he had forgotten to count. 
Now, this task of directing the mind of another person to 
Brahman is, as Sathkara believes, done far more effectively 
by a living person who has himself realized the 
Brahman, than by the Sastras which, as we have seen 
in Chapter I, constitute the wisdom of the souls 
who had realized the Brahman, but who, unfortunately, 
are no longer with us. Sathkara’s theistic belief in 
short, centres round the living mystic, who imparts to 
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others the seed of Brahma-jfiana, just as other forms of 
theism centre round either an idol, or an image of an 
avatara, or the creed of a by-gone saint. All these other 
forms are valuable to him; he only wishes us to use 
them, but at the same time rise above them by resorting 
to the word of a living Guru. And this too, as we have 
already seen, is for the purpose of having the self- 
experience of the identity between the jiva and the 
Brahman, that is, of experiencing directly that the meet- 
ing point of the sagunatva of the Guru and the 
nirgunatva of the Brahman is in our own self, the jiva. 


3. Devotion to Guru is devotion to Brahman. 

But, how exactly, it may be asked, are we carried 
forward from the word of the Guru to the realization of 
Brahman? How is the bhakti which is directed towards 
the Guru transformed into the bhakti and jfiina of the 
Brahman? The answer is not very difficult to find. It 
must be remembered that the Guru is Guru on account 
of the fact that he has realized the Brahman; that the 
high water-mark of such realization, as it is mentioned 
in the Upanisads, is reached when the mystic sees his 
own lustrous, immaculate form everywhere and always 
( Cha. 8, 7, 12); and that the means adopted by him to 
achieve this must have been the meditation on some 
symbol like Om (Ka. 2,5,3). Now, relying on the 
Upanisads, is it not possible, one may ask, that one 
may begin to meditate on Om, without approaching the 
Guru? Our concern, however, for the present, is to see 
how we are helped by the Guru, and not to decide as 
to what may happen to us, if we do not seek his aid. 
Obviously, the instruction coming from a person who 
has realized the Brahman must be potent and living, and 
not dead and barren. Dzvotion and regard shown to the 
Guru will have their own fruit of winning his grace oft 
and on, and thus of accelerating the spiritual progress, 
from theism to mysticism, from saguna to nirguna, and 
from devotion to knowledge. But, when the end is 
achieved the means are not abandoned but retained, as 
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constitutive factors of theend. To put it differently, 
with Guru as the pivot of the Vedantic knowledge, 
there will be no jump from theism to mysticism, from 
saguna to nirguna, or from devotion to knowledge. On 
the contrary, there will not only be the gradual transi- 
tion from one to the other, but also the simultaneous 
presence of both. To put it differently, again, there 
will be no fundamental difference, from the point of 
view of a mystic, between the personal and impersonal, 
between God and the Absolute, or between an object of 
devotion and an object of knowledge. 

Let us explain this further by reference to the Guru 
himself, so that it can be extended to the disciples also 
after they attain to the realization of the Atman. It may 
appear that devotion shown to the living Guru is devo- 
tion shown only to his body, and that, therefore, this is 
not of much value inasmuch as the body, inspite of its 
being called saguna, is transitory and perishable. But, 
if we remember that the Guru is said to be Guru when 
the consciousness of his physical body drops down, and 
the consciousness of Brahman as appearing before 
him in his own immaculate form arises, devotion shown 
unto him is necessarily the devotion shown unto the 
saguna Brahman itself. The embodiedness of the Guru 
is only an occasion and an opportunity for others to 
direct their devotion through him, though unconsciously 
in the beginning, to the saguna Brahman only. As the 
Siitra 4, 1, 5, says, one should meditate on symbols like 
the sun and the moon, vizwing them as Brahman, for 
this adds glory to the symbols. The higher in value 
should be superimposed on the lower. Fortunately for 
others, Brahman is, as if, already superimposed on the 
body of the Guru, just as Visnu is on Saligrima. So, the 
devotion shown to the Guru’s body is as good as devo- 
tion shown to the content of his spiritual realization, 
viz., the saguna Brahman in the immaculate form of the 
Guru. And if the Guru is pleased, it means the saguna 
Brahman is pleased. And further, by parity of reason- 
ing, we may say that there being no essential! difference 
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between this saguna of the highest order and nirguna 
Brahman, to please the former is to please the latter. 
Then comes the grace of Brahman through the Guru, 
about which Samhkara speaks so often, and which is, we 
may say the beginning and end of spiritual life. It is, 
as if, to illustrate this point, we have the two Sutras 
(1, 1, 29-30) which mention that Indra’s instruction 
to Pratardana to meditate on him (Indra) alone is due 
to the fact that Indra himself had realized the Brahman. 
Sathkara comments that Indra must have had achieved 
this intuitive knowledge of Brahman through spiritual 
efforts like §ravana and manana; and that is why Indra 
could declare that whoever would realize him (Indra) 
would, in no way, be robbed of his moksa. In short, 
what was true of Indra with reference to Pratardana, is 
true of any living mystic in his role of the Guru with 
reference to his disciples. Hence, in paying homage to 
any living mystic, we shall be paying homage to the 
saguna Brahman, and through it ultimately to the nirguna 
Brahman only. Thus shall we be able to make the 
transition from theism to mysticism, from devotion to 
Guru to devotion and knowledge of Brahman. 


4. Conservation is of values, not persons. 

In view of this it will be a gross misunderstanding 
to suppose that Samkara cared very little for the theistic 
life, and that he thought that metaphysics went beyond 
religion in the sense that the Absolute alone is real and 
that God is unreal. But, as we have seen, to be a 
mystic means necessarily to continue to be a theist, 
though the opposite is not true. For, one may be con- 
tent to the end of his life to remain an ardent devotee 
of some personal god, and abhor the idea that the 
worshipper and the worshipped can together have a 
unitive life. He may fear that his own precious indivi- 
duality will be lost in the larger whole, that his personal 
values may not be conserved in the Absolute, and that 
the merging of his ego and the egoes of his fellowmen in 
the undifferentiated All is nothing but the extinguishing 


FROM THEISM TO MYSTICISM 539 


of the several lights one after another. He does not 
understand the Vedantic conceptions that the so-called 
finite individuality is in essence the infinite individuality 
of the Absolute, that the merging of the egoes is only 
the breaking of the artificial and illusory walls of these, 
and that the values and the lights are eternally conserved 
for one and for all, only if we care to recognize the 
central place of the Guru. Qualities like sinlessness 
etc., which are seid to telong to the Saguna Brahman 
per se, are acknowledged by Samkara to belong also to 
Nirguna Brahman, for the seke of glorification (Bra. Su. 
3,3, 41). Asa matter of fact, they must be potentially 
present even in nirguna Brahman. How else can they 
be manifested in saguna Brahman? Once accept this 
Vedantic turn of thinking, and it will appear that theism 
and mysticism are allies of each other. Devotional 
love is the sap of both theism and mysticism. It may 
be first directed tewards the deity which is supposed to 
be different from the soul which worships it. But when 
the devotion is planted and nourished by the Guru, 
and when it beccmes intense, prolonged, continuous, 
constant, and a regular feature of life, then that which 
appears to be outside and different is first felt cr visua- 
lized as being inside, and then seen as non-different from 
the worshipper. The bahiryamin becomes the antarya- 
min, and vice versa. ‘I am thou’ is experienced as 
‘Thou art I°. This is and ought to be the end of theistic 
upasana. This is the type of identification of the jiva 
and Brahman which is the hall-mark of the Vedantic 
mysticism, as we understand it to be in the philosophy 
of Samkara. 


5. Meditation and morality ensure spiritual life. 


Before concluding the chapter, it would be worth 
while to deal in brief with what Satmkara has to say 
regarding the path of realizing the Brahman, and the 
way in which a man who has realized the Brahman be- 
haves in this world. First of all, there must be the 
desire to realize God. This is generally put negatively 
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as the desire to have the release from sathsara, for the 
emergence of which, according to Samkara, there appear 
to be two main reasons or incentives. One is the philo- 
sophic urge to decide by intellect what is everlasting 
and what is not; and the other is the initial vairagya or 
disgust which one may feel directly on account of the 
manifold miseries of the world, or indirectly by imagin- 
ing them sympathetically. Then, bidding goodbye to 
the arrogance and pride born out of the egoism of caste, 
family, intellect, good fortune, and so on, one must 
approach the Guru with perfect humility for being ini- 
tiated on the path of spiritual illumination, though it is 
immaterial whether one symbolizes the humility by taking 
samid-fuel in hand, or by carrying a fire-pot on head. 
Now, there is nowhere, either in the Upanisads or in 
the writings of Samkara, any direct evidence to show us 
exactly the content of the instruction imparted by the 
Guru to his disciple. One may think that it is the 
famous Upadesavakya ‘ Tat tvam asi’; another may say 
that it is a kind of vrtti-jfiana esoterically evoked in the 
disciple by some yogic or suprasensible method known 
in some quarters as Saktipata; while some one else may 
hold that it is the direct vision in some form which is 
made to appear in a supra-sensible perception before the 
disciple. Ours is a simple surmise, though it does not 
exclude the elements of truth contained in the above 
claims. It must be the imparting of some Name of God, 
or of some Saint who has realized God, or the verbal 
symbol, Om, which stands for both the God and the 
Absolute; for we do find in the Upanisads and in the 
writings of Sathkara that there is ample eulogizing of 
the symbol Om. It appears that Sarhkara is more rational 
than the Upanisadic seers ; for as referred to in Chapter I, 
he had asked, for instance, an old man engaged in learn- 
ing grammar to meditate upon the name Govinda or 
Gopala, and not on Om. As a matter of fact, any name 
coming out of the mouth of a living Guru, that is, out 
of the mouth of a living God-intoxicated saint or mystic 
anywhere in the world, must be powerful enough as the 
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seed of spiritual illumination. It is sown esoterically, 
as if, in a particular favourable soil; it grows in a supra- 
sensible manner, and is capable of appearing in various 
forms beginning with ‘snow, smoke, sun, wind, fire, 
lightning, crystal, and moon’, as mentioned in Svetaéva- 
taropanisad (2, 11), and ending with Sva-riipa, as accep- 
ted by Samkara in various places. In a way, it indicates 
the coming down of the divine power of the Guru 
( Saktipata ) in the disciple; or to put it differently, the 
disciple, possessing, as he does, the divine power that 
has come down in him, can be called a _ potential 
avatara of God. 

The next step is to put to service the resolute will 
for the act of meditation, on the one hand, and for 
the cultivation of moral virtues, on the other. The 
first is the direct and the positive means of attaining 
Brahmajfiana; the second is both positive and negative, 
because it connotes exclusion of vices, and is both 
the support and the result of meditation. Just as the 
full-fledged vairagya, (Cha. V), is the result of spiritual 
illumination, even so a fully developed moral life is 
possible only after Atma-jfiana is attained, though the 
latter is not possible without an initial moral life. Like 
Bradley, at no stage would Samkara think that we can 
break away from the moral life. It is the condition 
and support of spiritual life. Nothing will, therefore, 
be more absurd than to say that for an advaitin, the life 
of a person who has gone beyond the three gunas, or 
beyond papa and punya, is a life which is wayward and 
has no direction. The spiritual life, we may repeat, is 
$iddha-sattvika and of alaukika punya; though it goes 
beyond the three gunas it is nearer to sattva than to 
rajas and tamas, and nearer to punya than to papa. 
A spiritual life without morality is inconceivable to 
Sathkara, because the Atma-kama has no other desire 
except the Atman. Moral life and meditation go hand 
in hand. Both are necessary for the emergence of Atma- 
jana and the sustenance of it in man. Morality with- 
out meditation may be sufficient for social solidarity, 
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but cannot be a substitute for spiritual illumination. 
Meditation without morality will often be a pretence 
of spiritual life, and is likely to be an instrument of 
doing disservice to mankind, 

Now the essence of meditation, consists in the 
repetition of Om or the Name of God. In the beginning 
the repetition will involve the movement of the tongue. 
But Brahman being the subtlest of all things, we should 
meditate on its symbol, viz., the Om, or the Name, men- 
tally, so that, as Samkara says, we shall thereby be abie 
to ‘strike on’ the Brahman mentally, that is, to rivet 
our mind on it with such concentrated attention that it 
will be one with Brahman (Mu. 2, 2, 2). Or, as he tells 
us along with the Upanisad (Mu. 2, 3, 4), ‘Fixing the 
arrow of the saul on the bow of Om, we should so 
penetrate the target of Brahman that the arrow may 
become one with it’. Or again, ‘just as by the 
process of pounding, we separate the grain from the 
husk’ (Si. 4, 1, 1), or just as we extract the delicate 
fibre out of the munja-grass, even so with courage, 
skill, and constant meditation, we should separate from 
the body and bring out of it the lustrous, immortal 
Being. The Atman, is hidden like a razor in the razor- 
case, within the sheath of our body upto the very 
nails and hair (Ka. 2, 3, 17), as also within the other four 
sheaths of vital air, mind, intellect and bliss; but when 
it is meditated upon, it forthwith assumes the form 
of our body and appears before us in a column of 
light. And further, Samkara tells us his own story: 
‘Combining the sound (of the Name) with the wind 
(of the breath ), let my mind be merged on the foot 
of Visnu’ ( Yogataravali 2,11). Now the sound may 
be construed as the mystic unstruck sound which one 
is said to hear during meditation; but till this does 
not arise, it may be the inarticulate sound which is 
mentally felt to be heard, as soon as there emerges 
an idea or vrtti after one utters the word Om mentally. 
Now this mentally heard sound or the idea of Om can 
be combined with either the breath alone, or with the 
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breath and the unstruck additional sound which the 
mystic may hear. Further, as according to Yoga, the 
nature of pavana or wind (breath) and that of mind being 
the same, the idea ‘Om’ will continue to bz uttered 
mentally and heard mentally with or without the addi- 
tional unstruck sound which is nothing but the audible 
manifestation of the Atman. In short, the meditation 
of an advaitin will bring about the fusion of the mind, 
the breath, the Om, and the suprasensibly audible sound, 
as also the visible forms of the Atman. Bhakti or upa- 
sana will thus culminate in the jaana, i.e., the vision of 
the Atman, and yet be continuous with it. 

Though meditation thus culminates in the vision 
of the meditated Atman, so long as there is life there 
ought to be no end to meditation; for there will be 
no end to the manifestation of the Atman in all its 
glorious forms, whether it is by day or by night. Now, 
excepting in the case of very highly advanced mystics 
who may meditate at any place, at any time, and in any 
posture, with an equally, unfailing concentration of 
mind, meditation should be done in a sitting posture and 
in some undisturbed solitary place, in order to achieve 
physical fitness, peace and purity of mind, and freedom 
from sloth, sleep, and other worries and distractions of 
the mind. The Atman should be first seen in solitude 
before it can be seen in the hubbub of a city life and 
in the midst of crowds, and in the fields of battle. It 
is to be seen when the body is in perfect health before 
it can be seen when the body is on rack, so that, 
finally, one should be able to say with the Bhagawad- 
gita that the mind of the yogin, as it is lodged in Brah- 
man, is not disturbed even by the greatest of miseries, 
just as the flame remains undisturbed in a place where 
there is no wind (B. G. 6). 


6. The mystic lives for the sake of humanity. 


As the meditator derives the qualities of that on 
which he meditates (Cha. 1,1, 7), and as Om is the 
symbol for the saguna as well as the nirguna Brahman, 
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it is but natural that the Brahma-yogin is at once the 
receptacle of qualities lke sinlessness, omniscience, 
power, glory, etc., as also of pure consciousness and 
bliss. Like Yajiiavalkya, he becomes a sovereign both 
ways, i.e., from the view-points of mundane prosperity 
and spiritual knowledge. Whatever desire he may cherish, 
it is immediately fulfilled; and yet he has no desire 
except that of the Atman. Even the ordinary ‘ desires of 
having food and water * Sathkara tells us, ‘are satisfied 
in the case of gods, not by actual eating and drinking, 
but by the mere sight of the Vision. All the organs 
get their nourishment by experiencing the Atman’ 
(Cha. 3, 6, 1-2). As the Light of the vision before 
him never sets, he can be said to be always awake, and 
yet not awake in the ordinary sense. He combines in 
him the simplicity and innocence of a child and the 
mature wisdom of a sage, and yet prefers silence to talka- 
tiveness (Bra. Si. 3, 4, 47-50 ), because with all his un- 
challenged philosophical knowledge, he knows that 
Brahmanubhava is a matter of silent enjoyment. Unfcrtu- 
nately, an outsider who looks at him only externally 
considers such a mystic as stupid or unintelligent; and 
the irony is that Sankara appears-to have lent support 
to this misunderstanding by advocating that ‘the wise 
should secretly observe his duty; unknown should he 
pass his life and move on this earth, as if he were blind, 
stupid, and deaf, and leave behind him no trace of 
his name’ (Bra. Si. 3, 4,50). ‘Let him bein the midst 
of ‘upadhis’, says he in another place, ‘the muni should 
be, like the sky, unaffected by their qualities; knowing 
all he should behave as if he is a fool; unattached to 
anything, he should move like wind’ ( Atmabodha, 52 ). 

And if one poses the question, ‘why should he 
move at all?” the proper answer would not be that he 
moves because he has a body, and that therefore ‘he 
must wait till it falls’; for one who is lodged in Brah 
man (Jivanmukta) need not think that the videhamukti 
is to come after death. He is already enjoying the 
latter even while he is living; for he is, truly speaking, 
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unaffected by what happens to the body. His prarabdha 
karma may have its destruction at any time. He moves 
inthe world because he is the most kind-hearted 
of all ( Paramakarunika’), and like wind in the natural 
world, distributes freely and selflessly the harvest of 
the spiritual realm to the humanity at large. Only the 
latter should care to approach him and have it. 
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cient for realization, II, 
264 ; no realization through 
wishful filling vidyas, II, 
264-5; reference to Brahman 
does not make vidyas one 
and the same, IJ, 200, 261. 


criticized, I, 
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Dahara-vidya, I, 132-45, II, 
199; 
Para-vidya, I, 103; 
Purusa-vidya, II, 202-3; 
Sandilya-vidya, II, 195-6, 
200; Satya-vidya, II, 229; 

Vaigvanara-Atman, as highest 
Atman, I, 108-12; medita- 
tion on, II, 259-60. 

Vijianavadin, criticized, I, 
325-33. 

Vivartavada, I, 271-5. 

World, Brahman as cause, I, 
10-14, 32, 205-6, 219-23, 
235, 243-8, 257, II, 11, 19; 
work of power or maya, I, 
185-6, 287; identical with 
Atman, I, 213, 255; without 
beginning, I, 161, 279-80; 
real till knowledge arises. 
I, 250-5; names and forr 
anirvacaniya, I, 254, 27. 
God as ruler from vyavaha- 
rikadrsti, I, 254-55. 

Water, II, 17. 

Yoga, I, 184, 229-30, 340. 
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